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PREFACE 

Nmbftrka’s commentary on the Bmhma-Sfitras known as the 
Ved&nta PSnj&ta Saurabha, and that of his immediate disciple 
flrfnivfiaa styled the Ved&nta Kaustubha are the chief works of the 
school of philosophy associated with the name of Nnnb&rka The 
latter is not, however, a mere commentary on the former, as is some- 
tunes wrongly supposed, but a foil exposition of the views expressed 
m the Ved&nta Pflnj&ta Sauiabha which is very terse and oonmae and 
is not always dear Both the treatises are therefore essential for the 
proper understanding of the doctrine of Nimb&rka 

Hitherto no translation of either of these works was available m 
the Fn ghuTi lang ua ge , the was by Dr Boma 

Bose (Chaudhun) at the suggestion of Prof F W Thomas, Boden 
Professor of Sanskrit m the University of Oxford, under whose super- 
vision it was oamed out during 1934—1936, as part of the thesis for 
the Degree of D Phil of that University 

This authoritative English Edition of the yedflnta-Pfirijfita- 
Saurabha has been prepared after carefully comparing the manasanpts 
Hos E104, 2480, 2481 and 3273 of the India Offioe Library and the- 
pnnted Sanskrit texts of the KM, Brmd&ban and Chowkhfimb& 
genes The translation of the Ved&nta Kanstubha was based on the 
Sanskrit texts of the KM and BrmdAban editions Differences of 
readings of the various manuscripts and printed texts of both the 
treatises have been noted in the footnotes 

As is well known the doctrine of Advarta, as developed by damkara, 
was the earliest of the Ved&ntio systems, and m the great efflaresoenoe 
of philosophic thought in India during the 9th-16th centuries, various 
schools of thought arose, mostly as protests against the extreme 
views held by the Advaita school There is no doubt that by reason 
of its great metaphysical appeal and the rigid application of logical 
oanons, fWnkara J s Advaita vfida exercised the most profound influence 
on Indian thought and marked him out as the greatest philosophical 
genius bam m this country His insistence, however, on the sole 
reality of 1 Abheda 1 or non difference and the unreality of Bheda or 
difference evoked strong reactions, the foremost of which was the 
Vi&st&dvaita-vfida of RAxnftzraja, whose importance was only seoond 
to that of damkara Aooording to him the reality is not an abstract 
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oonoept in the damkante sense in which the non difference completely 
loses its identity, bat is a synthetic unity of both — the relation between 
the two being that of the substance attribute That is, the attribute 
u different from the substance m the sense that it inheres m it though 
the latter cannot be equated with any particular attribute and is not 
a mere assemblage of them all, but is something over and above In 
other words, the substance and the attribute, or the unity end plurality 
are both real and form an orgazno whole, and the relation between 
them is the relation of non difference, and not of absolute identity 
R&mAnnja’s doctrine is hence known as Vi&ptfidvaxta vfida or qualified 
monism, as against the absolutism of Samkara. 

6rfkaptha, who followed Rftmftnuja, agreed that the relation 
between the Brahman and the Universe was that of non-difference, but 
while the latter identified Brahman with Vigpu, according tp 6rfkan$ha 
it waa 6iva His theory is therefore called Vihgt* dxvfidvaita vftda 

The sohool of Bh&skara holds that both the unity and plurality are 
real The relation between the two is one of difflereuoe-non-diffareiioe 
during the effected state of Brahman, 1 e during the ooamio existence 
and Croatian, but one of oomplete identity dniyng the caused state of 
Brahman, 1 e during salvation and dissolution In other words, the 
individual Soul or Jtva, during the state of Samsfira, is different from 
Brahman due to the presence of the Upfidhis (bunting adjuncts) 
such as the body, the sense organs, etc , but when these are not present 
and it is MtLkta, the Jlva beoomes absolutely identical with Brahman 
of which it is only the effect Similarly, the world is both different 
and non-different from Brahman during creation, but identical with 
Him in Fralaya (dissolution) Hence Bhflakara’s view is known as 
'Aupftdhika Bhedfibheda vftda \ le the Bhedftbheda relation between 
Brahman, and the Universe is only Aup&dk%ka or due to the limiting 
adjuncts only and therefore lasts ae long as these adjuncts last But 
when the Samsfira is over and the Upfidhis are no more, there u no 
longer any BhecUtbheda between Brahman and the Universe, the former 
alone becomes the reality and no separate soul or matter oan then 
exist 

Baladeva’s school also admitted the reality of both the unity 
and plurality In a sense, both the Jlva and the Jagat are different 
from Brahman but in anctV w they are nan^diflEerent as effects of 
‘Rrn/hTYmn Thin relation, of difi Ma oos-Pou difference is transcendental 
and cannot be comprehended bysreasun and most be aooepted on the 
authority of the Scriptures (revelation) His doctrine goes, therefore, 
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under the name of ‘Aomtya Bhed&bheda- v&da ’ , i e the JBhed&bheda 
relation of Brahman and the Universe is Acntfya, or incomprehensible 
by reason 

The dootnne of Nunb&rka, whioh developed in the atmosphere of 
general reaction against damkaro's Advaiinsm, shared the views of the 
above sohools m their insistence on the reality of the Many Aooording 
to Nimb&rka, Brahman and Jfva-Jagat are eqosJly real as was also 
held by R&m&nnja, bat the difference between them is not superseded 
by non difference as the latter supposed In fact, the difference 
between the two is just as significant as them non difference While 
it is troe, as BftmBxmja thought, that the JIva-Jagat or the entire 
universe inheres in the unity of Brahman as an organic whole and as 
such can lay no claim to separate existence, yet as the eifeot is different 
from the cause, in the same sense is the Many different from the One, 
and their difference is as fundamental as their non difference 
Nimb&rka’s system has therefore been oalled the Sviftto/oika-BhedS- 
bheda-vddom whioh the relation between Brahman and the JIva-Jagat 
is regarded as one of eternal difierenoe-non difference during Sams&ra 
or the oosmio existence as well as Pralaya or dissolution, and not 
only during the farmer state as Bhfiskara thought Aooording to his 
view even the freed Soul (Mfikta-JIvfitman) is both different and non 
different from Brahman and even m Pralaya does the Jagat inhere m 
Brahman as a distinct entity 

In her Htngbsh rendering of the Vedinta P&nj&ta-fiaurabha and 
Ved&nta Kaustubha, Dr Bose has not only given Nimb&rka’s 
reading and interpretation of each Sfltra, but has oompaied them with 
those of iWikara, B&m&nuja, flrikagjiha, Bhfiskara and Baladeva 
belonging to the antagomstio and allied sohools of the Ved&nta 
Philosophy Differences from the religious and ethioal grounds have 
not either been ignored The present work therefore is not to be 
considered as a mere translation, but it gives also reviews of the mam 
tenets of the post-^amkara theistao sohools which arose in opposition 
to Advazta VedAntzsm, though the full philosophical exposition of 
Nimb&rka’s dootnne and the comparative study of the development of 
Indian thought during this period has been discussed by her m a 
separate work which will form the third and ooncludmg volume 
of this senes 

The work consists of four chapters In Chapter I 
(Samcmvay&dhydya), it is sought to establish that Brahman is the sole 
subject of all Scnptuzes The nature of Brahman, His attributes and 
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tiiA gonroea of our knowlsd^s of uo discussed in thi s chapter In 
Ch apter n {Avmdiadhydya), Nimbfeka first refutes the rival views 
of S&pkhya Yoga, Nyflya Vaifepka, Buddhism, Jamism, Samism 
and ^iktaism, and nnmmd«rB the problems of Jtva and Jagat, their 
natur es and attributes and the r riftrmftr in winch they are related to 
Brahman Them two chapters are purely metaphysical and supply 
the philosophical foundations of the doctrine of Bunbfirka The 
remaining ones are chiefly of devotional and ethical interests In 
Chapter HI (Sddhcaiddhy&ya), for example, the means of attaining 
Wpbg ft (salvation), the nature and importance of meditations as 
mentione d in the Upamshads are discussed In Chapter IV 
(PkUddhy&ya), Nimbftrka gives his views on Mbkga, the fruit and the 
conditions of the Hflkta (released) Jlvfttman or soul, etc Aooordmg 
to him Mok$a or salvation implies two conditions, namely, the attain 
meat of qualities and nature mnular to Brahman (Brahma SvarUpa 
lilbha), and the full development of one's own mdividnality (Atma 
8varfipa-lAbha) This fiill development means the oomplete manifesta- 
tion of one's real nature as oonscaousness (Jfi&na Bvsrflpa) bliss 
(Anauda), untainted and unimpeded by matter which screens it during 
Samsftra, and deceives it into believing that it is self-sufficient and 
independent of Brahman When, however, Mokga is attained, it is 
realised that it is dependent on Brahman as His organic part and in 
that sense nun-different from Him It iwiplian the des tr uction of 
narrow egoity, hut not the annihilation of individuality as is the goal 
of the Advaita school Nbnbbk&'B ideas on Mnby i or salvation 
therefore are the logical outoome of his theistio Tnimf which seeks to 
find a plane for the devotional soul without completely margmg it in 

~Rwi.TiTnft.Ti 

The first two chapters containing the metaphysical portion of the 
work is now issued as Volume I conssstuig of 474 pages Volume H 
will comprise the remaining two chapters «nd m d ff iw far both the 
volumes The latter is expected also to he published during this year 
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FIRST CHAPTER (Adhyftya) 

FIRST QUARTER (Pftda) 

Adhikara^a 1 The Beotion entitled ‘Enquiry' 
(Siltra 1) 

SUTRA 1 

“ THEN, THBBSBCW, AS BNQU1BT INTO BRAHMAN " 

THE EXPLANATION OF THE BBAHMA StTlRAS ENTITLED VHDlNTA 
PiBUlTA SAUBABHA, OOMFOSBD BY THE BHVHBHND NDfBlBKA 

An enquiry is to be instituted, at all tunes, into the Highest 
Person, — Ratal's Husband, denoted by the term “ Brahman ", the 
greatest of all because of His infinite, inconceivable and innate 
nature, qualities, powers and so on,— by one who has studied the 
Veda with its six parts 1 * * , who has been assailed with doubt, 
arising from texts which teach* that the fruits of works are both 
transitory and eternal 8 , who has, for that very reason, enquired into 
the eaienoe which is concerned with the consideration of religions 
duties, 4 * * * and has, thereby, gained the knowledge determined therein 8 
regarding works, their kinds and then finuts , m whom, as a cause 
quenoe, there arisen a disregard (for worldly objects), that is the 
result of a diaonxninatian between the fimtude and eternity of the 


1 The six parts are ■— (o) Ajbfd or the raanoe of proper artumlatum and 

prononoution oampaamg the knowledge of letters, aooanta quantity, the uae 
of the org&xu of pronunciation, and phonefaoa generally, but especially the lava 
of euphony peculiar to the Veda, (6) Chanddfys or treatises on metre 

(e) VyObaraoa or treatises on grammar, (d) Nurukta or treatuea on the 
explanation of difficult words , (e) Jyot% fa or treatuea on aatronomy, and 

(f) Kaipa or treatises on oaremoniala The first and second of these VedMgcu 
are said to be intended to secure the correct recitation of the Veda the third 
and fourth the undarabanding of it the fifth and sixth its proper employment 
at sacnfijoe UW,p 1018 

1 PraMrtfeffa Jbaroit tf» prokaroQam, tad-vad c&fcyom 

1 Le Whose mind u assailed with doubt owing to the oontradietary 
teaahmgs regarding the fruita of works, some texts declaring that the frnxte 
of works are transitory, whale others deolarxng that they are eternal Of 
VK,1 1 1 

* le the Pflnu-mlmdQMa 

1 le the Pdrwa-mhndqud 
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fruite of the knowledge of works and Brahman respectively, the 
former being snrpassable, the latter non snrpassable 1 * * , who wishes 
for the grace of the Lord , who is oo vetoes of haying a vision of 
TTitw f to whom the spiritual preoeptor is the only God , who lias 
whole hearted devotion for the holy spiritual teacher , and who is 
desirous of final release — this is the sense of the introductory text 

Hie commentary entitled ‘VedAnta kaustubha*, oomposed by 
the reverend teacher drimvAsa 

Panegyric 

1 I worship the holy Swan *, San aka and others 8 , the Divine Sage 4 * * 

qnfl NimbabhAskara 8 May a devotion for Lord Krona 
arise in us throu gh their graoe 

2 I bow down to the feet of Lord KpRia, in reference to whom 

the Tnnjfl of scriptural texts does not oome 
into mutual oonfiiot, whom those who are engaged in 
meditation and Yoga obtain, and who is to be worshipped 
constantly by Varava and Indra with mind and speech 


Pmding that the people on earth were being deluded by various 
sorts of false arguments, Lord Vfisndeva, the Highest Person, the 
Lord of all, and the one identical material and efflenent cause of the 
entire universe, assumed the form of the son of ParWara 8 and com 
posed the Ved&nta treatise, called the * 6&riraka-mlmftms& * 7 , with a 


1 I e in whose mind haa arisen a disgust for all worldly pursuits and objeota, 
bum he haa apprehended the great distinction between the fruits of woxfctj, 
via ordinary worldly objects and heaven, and the fruit of the knowledge 
Brahman, via salvation Even, heaven has an end, botTSW bo salvation, and 
even heaven is not the highest end, but salvation is See VK 111 

8 The Swan Incarnation of BrakmtL is supposed to be the Bounder of the 
Beat of Nvnbdrka 

■ The Pour KumSraa Banaka and others the second spiritual teachers of 

the see t 

* I e Ntirada supposed to be the third spiritual teacher of the sect and 

the immediate guru of NwMrka 

• Ie Ntmbdrka 

8 ParfUara is supposed to be the father of Vy&aa, the reputed author of 
the Brahma rtira* 

V There is difference of opinion ae to why the Veddnta-dttras or the 
Brahtna^HUrat are called the ' Stirtraka-mm&qu& ' According to the Jtatna 
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now to «rn«nfetig in the people knowledge owl devotion unjoini- 
ng nw.-Jf and eetabhshmg the Highest Brahman m a mimni i 
beyond doubt the supremely merciful revnroml Niml»1rkn 

the iaaaaM of the sect of the reverend Sanatkumttio, i nmjiiw* «1 u 
aommentary, very difficult to understand, called the ‘Vedaut i pan 
jftta saurabha* (Fragrance of the Heavenly flower of the \ wUui ■) 
as an explanation of the texts of the S&cIraka-mlmAmBil TImui, 
a gLin, through his command, and with a view to benefiting the 
was, tiie ‘ Ved&nta-kaustnhha ' (Qem of the Vedanta), which b , 
ooncae and flT pi )LTT v 1 the sense of the 'VedAnta pfinj ata-saumbliH , u 
bang composed by me , tw disciple, following the path noommeitcled 
by him and wishing to obtain his favour 

If it be argued our purpose being served through an onquirv 
into religious duties simply, what is the use of an enquiry into Bmh 
Tmm , i — we reply sm oe religious duties yield non permanent fruits 
an enquiry into Him is to be undertaken for the sake of obtaining 
unsurpassed n. ^ mflzute blus 

Here the word “then” implies ‘succession’, aud not anv cillmi 
sense, there being no previous distinct mention It oannot Ini mud 
that m conformity with the statement, via * The word “om ” anil the 
ward “atha” formerly issued forth from the throat of Brahman, and 
hence both are auspicious', (the word “atha”) hero uvluatea huh 
pimongnflB fl, — because this treatise being auspicious by itaolf in houik! 
as well as m meaning, does not await any other axwpuIouatiuMi. 
heoause good luck is obtained through the mere h*M*fng of it , and 
because m the very same way, the other of the term 

“then”, vu special prerogative and the rest 1 are not appropriate 
here Moreover, a word, pronounced with one particular Hcnwe m 
view, should not be employed m any other sense Here the intended 
sense is ‘succession’, smoe the word “ therefore” refers to something 


they treat of the 

(‘flttrfrofo jf res tana Brahmatm vm&ro 


prabha oommmtey on 6 B they 
Brahman hood of the embodied soul 
siMqmS P 64 XU ed Peril) 

■Aooordmg to Baiadava however Brahman, is 'Sflbfra or wabudinl 
rare Son ptue deolure that the whole redveree i. the body of the Lanl 
Bene® the Veddnia § torn ere called the ' SQrirdka-rrtmdmsa . beaa uao tlu*v 
deal with Brahman the ASrlra (the embodied) OB, 11 12 

1 SII ,Uii« H 
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previous Hence, the word ” then*’ has the Benge of ‘succession 
only, the word “ therefore’* implies the reason 

The reality which is obtainable by one who is devoted to the 
sound Brahman, — m accordance with the following and other 
scriptural and Bmpti texts, viz * He who does not know the Veda 
does not know Him, the Great*, 1 * * * * * * * There are two TfrmJiTnft-nn to be 
known, the sound Brahman and what is TTighAr TKnafl know 
the sound Brahman go to the TTigW Brahman’ (Maitrl 6 22), — 
and which is possessed of the characteristics to be mentioned here 
after, is the object denoted by the term 'Brahman’ The word 
“ enquiry ” denotes a desire for the knowledge of the desired Brahman 
Although the snpplial of the verb (m the mdicatiye mood, viz 
‘arises ’) is appropriate here thns ’’ Than”, ie afterwards, "there 
fore ”, l e for this reason, an “ enquiry into Brahman ” ansa, it being 
possible for people with insight to have a spontaneous desire for 
enquiring into a particular object (viz Brahman) (without being 
definitely told or enjoined by Scripture to do so), yet m oonoardanoe 
with the text * 0 , the self verily is to be seen, to be heard, to be 
thought, to be meditated on, it is to be enquired into ' (Bjh 246, 
46 6), we must understand here a grammatical oonoardanoe with a 
word implying injunction, viz ’should arise* 1 In aooordanoe with 
the scriptural text ’Desiring for release, one should see the self 
in the self alone* (Bj*h 4423), the words ’one who desires for 
release* m the instrumental case, are implied here — such is the 
construction of the words (m the sutra) 9 

Here the term " then”, implying * succession’, means After the 
knowledge regarding the nature of religious duties, the means 
thereto, the mode of performing them and their fruits— which farm 
the subject of the enquiry mto religious duties 9 Thus, having 
studied the Veda with its parts, being first properly 


i That 1 h we can of course make the riUro complete thus Then, there 

fore, an enquiry into Braktnan (arises) but it is better to complete it thua 

‘Then t h e r efore an enquiry into Brahman (should arise) * and make the riUra 

an injunction and not a plain statement 

9 Thus, the entire sOira really means: '(Afumufyupd) athOio Brahma 

jijhdifS (kartrwyfl) , or '(By one who desire* salvation) then, therefore an 

enquiry mto Brahman (should be made) 

* I e the Ftorva mlmdtyMd 

* See footnote (*), p 1 
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initiated, as enjoined by the text 'One's own sonpture should bo 
studied' 1 * * , having found, in a general way, the texts which are mutual 
ly contradictory, some depicting the non pen mane noe and others 
the permanence of the fruits of works thus ‘Undeoaying, indeed, 
is the good deed of one who performs the Cfttur m&sya® stunfuM 
(Ap 6 S 811 s ), 'We have drunk the soma juice, we have beoomo 
immortal’ (Rg V 8 48 8 4 ), 4 * Where there would be no heat, no cold, 
no weakness, no opponents* and so on B , and, 4 Just as here the world, 
obtained through meat perish* (QhAnd 8 0 1), ‘That (work) of his 
has an end' (Bph 8 810), 'The permanent, verily, cannot be 
obtained through the non permanent (Kafka 1 2 10), * What is not 
made is not (obtained) through what is made’ (Mmpd 1 2 12), 'Frail, 
indeed, are these boats of saanfioes’ (Mugd 1 2 7), and so on , 0 being 
thereby assailed with doubt, and unable to determine (the exact 
nature of the fruits of works) m particular, one, with a view to no 
moving it (viz the doubt), proceeds to make an enquiry into religious 
duties, and having, through such an enquiry, determined properly 
the nature of works, the mode of performing them and their fruits, 
one comes to have such a knowledge , — after that, this is the sonso 7 
The word 44 therefore" means 'beoause of the reason’ That is, 
the enquiry into Brahman should be undertaken, beoause the fruit 
of works are ascertained to be finite and surpassable from the sonptural 
passage ‘Just as here the world aoqmred by work perishes, so 
exactly hereafter, the world acquired by merit perishes ’ (Ghfind 81 0), 
and from the Smrti passage 4 4 4 The worlds beginning with the world of 
Brahma come and go, 0 Arjuna’” (Gita 816), secondly, because 


1 A similar passage u found in Tait &r 2 15 p 158 

a Me me of the three saonfioea performed at the beginning of the thru* 
seasons of four months Vide Ved In , p 259, vol 1 

a P 1, vol 1 

* P 180, lme 8 

* These texts denote the permanence of the fruits of work 

* These texts denote the non paansnenoe of the fruits of works 

v That is, first a man studies (a) the Veda and mutually oontra 
diotory statements about the fruits of works (6) This leads him to study 
the PQna mVmA pjd, with a view to learning the real nature of works snd their 
fruits, snd he finds that the fruits of works are not everlasting (e) Thnt leads 
him to study the Veddnta with a view to attaining what is permanent, vis 
salvation H e n ce the term atha' means that the Vedanta is to be studied 
after the study of the Veda and the Pftvo-mlmdffMO 
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that the knowledge of Brahman has a frait which is unsuxpasi 
and endless is ascertained from the following scriptural and Bn 
passages ‘Knowing him alone, one surpasses death, there is 
other road to salvation’ (6vet 3 8),' When men will roll up the i 
like a piece of leather, then there will be an end of misery, (ev 
without knowing the Deity * 1 (6vet 6 20), 'Knowing the De 
they are free from all fetters' (Svet 18,2 15), 'He who, hat 
searched the self, knows it, attains all the worlds and all object 
clotures* (Ohftnd 8 7 13), 'The person, of the sue of a thumb o 
abides in the self' (K&tha 4 12), 'Knowing him one surpasses de 
there is no other path to salvation ' “ Many people, purified by 
penance of knowledge, have come to he of my nature*' ’ (Glt& 4 
‘He who possesses knowledge attains me' (Gita 7 19), * “ Knowing 
one attains peace ” * (Gita 5 20) and so on, and, finally, because we 
that one who is unacquainted with the self has been censures 
Scripture as a wretched fellow and a self killer, m the paasaj 
'Venly he who, O GftrgJ, departs from this world, without knon 
this Imperishable , is a vile and wretched creature* (Brh 318 
‘Those worlds are said to be sunless, surrounded by blind dark] 
To them they go, after death, whosoever are destroyers of the e 
(Ida 3) and so on® 

Anticipating the question By wham (is this enquiry h 
undertaken) ? (we reply) By one, who has grown indifferent t< 
fruits of works and so on because of those reasons (stated ab< 
who, on hearing that the direct vision of the Lord is the special c 
of salvation, has oome to be seized with a strong inclination to have 
a direct vision, which, molmation is generated by proper disanmina 
itself generated through it (viz hearing), who is desirous of the gra 
the Highest Person alone , who looks upon the spiritual preceptor e 
only God , who has approached the spiritual teacher , who has w 
hearted devotion for the spiritual teacher , and who is desirous of 


l X o the impossible will be possible, the eanse being tin 

knowledge nf Brahman in the only means of putting an end to nuaenee 

* That £h, the enquiry into Brahman is to be undertaken because oi 
nmwuitf, \is * (1) because the fruits of works are not lasting end mmm% 
(j) because the knowledge of Brahman leads to infinite bliss, xe sail 
•in) igl because those who do not know Brahman, t heir seU are oemsn 
worthU** ewatutw The word “ota*" (-therefore) m the *Ura unpin* 
three » wums 
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release, — snob is the construction, — in accordance with the following 
scriptural passages viz ‘Having examined the worlds acquired by 
work, let a BrShmapa be indifferent to them * (Mugd 1 2 12), ‘When the 
seer sees the golden coloured Creator, the Lord, the Person, the 
source of Brahmft, the wise man, having discarded merit and 
dement, and stainless, attains supreme identity 1 * * (Muq£ 3 1 3), 
‘When he sees the other, the Lord who is propitious and His great 
ness, he comes to be free d from sorrow* (Munfl 312, 6vet 47), 
‘Thinking itself and the Mover as different, then favoured by Him, 
it goes to immortality’ (&vet 1 0), ‘The knot of the heart is broken, 
all doubts are solved and his works perish, when He, who is high and 
low, is seen 9 (Mu^d 2 2 8), ‘He can be obtained by him alone whom 
He chooses To Him this self reveals its own form* (Katha 2 23), 
‘One who has come to he freed from sorrow sees Him who is without 
active will and His greatness, through the grace of the Lard ' 
(6vet 8 20), ‘Pot the sake of this knowledge, let him, with fuel m 
hand, approach the teacher alone, who is versed m Sanpture, and 
devoted to Brahman To him, who has approached him, whose 
mind is completely calm, and who is endowed with tranquillity, the 
wise teacher truly told that knowledge of Brahman, through which 
he knows the Imperishable, the Person, the True 1 (Mund 1 2 12 13), 
‘Be one to whom, the preoeptor is a God* (Tart 1 11), ‘To one who 
has the highest devotion for the Lord, as for God so for his teacher, 
to that great scaled one these matters which have been declared 
become manifest* (6vet 6 23) 

The compound “ Brahma jqfifleft,” is to be explained as ‘The 
enquiry oonoernmg Brahman l 1 The genitive case 'concerning 
Brahman' 1 expresses the object, m accordance with the rule 'The 
subject and the object (take the genitive case) when they are used 
along with a word ending with a k?t affix' (P&n 2 3 65, SD K 623) 8 
‘The enquiry concerning Brahman ' is a compound with the object 
genitive, 4 m accordance with the rule ‘The genitive is compounded, 
when used along with a word ending with the kpt affix (and the 
compound comes under the category of the fpaethl tat puru$a) ' 
(KV8 1317, quoted m SDK 703) 8 


1 Brahmcwo}V*& 

a P 402, vol I 

4 I a a gemtave denoting an object 


9 Brahma&dfc 
» P 400, vol 1 
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Brahman is none but Lord Kpppa, the substratum of in 
oonoeiyable, infinite, unsurpassed, natural and greatest nature and 
qualities so on, onuusoient, omnipotent, the Lord of all, the 
oause of all, ‘without an equal or a superior, all-pervading, and the 
one topio of all the Vedas, as known from the following scriptural 
and Smjti passages, viz ‘He grows and causes to grow, hence 
He is called the supreme Brahman 1 * * * , ‘ Who is omniscient, all knowing’ 
(MuiuJ 119, 22 7), ‘Supreme is his power, declared to be of various 
kmds, and natural is the operation of his knowledge and strength’ 
(dvet 6 8), 'This is the Lord of all’ (Brh 4 422), * Him, the supreme 
and great Lord among the lords , Him, the great God among the gods’ 
(Svet 6 7), 'He has no work or organ, nothing is seen to he equal 
or superior to Him’ (Svet 6 8), 'The Lord of matter and bouI, the 
Lord of the attributes’ (Svet 6 10), 'The One God is hidden m all 
beings, all pervading, and the inner soul of all beings’ (fivet 6 1 1), 
'Kippa alone alone is the Supreme Deity Let one meditate on 
Him’ (G P T 1), U, I am the source of all, everything originates from 
me ” ’ (Git* 10 8), 1 “ There is nothing else higher than me, 0 Dhanaft- 
jaya ’” (Gita 7 7), ‘ “ I alone am to be known through all the Vedas” ’ 
(Gita 16 16) and so on (This explains the term “ Brahman ” ) 

(Now, the explanation of the term '' jij£L&s&” ) Knowledge 
with regard to Him (viz such Brahman) alonct, i e the desire with 
regard to the knowledge of one so desired (viz Brahman), — this is 
the sense Scripture declares this in the BrhadB.rapyaka passage 
'0, the self is to be seen, to be heard, to he thought, to be meditated 
an’ (Bfh 246, 466), as well as in the Gh&ndogya passage 'But 
the Plenty alone is to be enquired into’ (ChOnd 7 23 1) In the 
passage c O Maitreyi, the self is to he seen’ the suffix ‘tavya’ has the 
sense of ' fitness ’ simply, m accordance with the aphorism 'The 
suffixes “k^t” and “tro” are used m the sense of fitness’ (P&p. 38 169, 
SDK 2822 *), because the direct vision of Brahman is not something 
to he enjoined, 8 it being established to he the intimate and inner 
means to salvation by the following texts — 'The knot of the heart 
is broken, all doubts are solved and his works perish, when the soul. 


1 P 906 a P 669 

* That is, the above quotation simply that the Self (Brahman) is 

fit or worAy to be seen, and not that the Self should be seen, — no injunction 

hare with regard to eoe^g See^p 9, footnote 4 
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the Lord 1 is seen* (Mund 2 2 8), ‘Stainless, he attains a supreme 
identity’ (Maud 3X3), * When he sees his glory, he becomes freed 
from gnef * (Mund 3 12, 6 vet 4 7), 4 44 Then knowing me m truth, 
he forthwith enters into that” * (Gltft 18 66), and so on Thus, with 
a view to having an aooess to 'seeing ’, a — which is known from another 
text, which consists in a direct vision of the Lard, and which is the 
unique TTiftA.nn to salvation, — it is 4 meditation *, 8 — which is an intimate 
and inner -mfumn to it (viz 'seeing'), — that is enjoined here 4 By 
the term ‘knowledge *, the reverend Bftdarftyapa designated, m the 
aphorisms, the very thing (viz meditation), which is a synonym 
for the words 'contemplation', 'knowledge', ‘supreme devotion*, 
‘steadfast remembrance 1 , the rule being that the aphorism and the 
text indicating the subject-matter (viz the Upamgad texts) must 
both have the same meaning Now, here also, the texts denoting 
the subject matter are of a greater weight, as they, as the primary 
object, are authoritative by themselves, and hence, the meaning of 
the aphorisms is to be interpreted m accordance with t hem alone, 
otherwise they cannot stand in a relation of subject matter and what 
treats of the subject-matter 5 In Scripture, 'hearing 1 0 and ‘thinking* 7 
are laid down as means to 'meditation 1 , 8 snioe these two also are 
indirect means to the attainment of salvation Thus, having asoer 
tamed that the Ved&nta texts are concerned with demonstrating the 
nature, attributes and the rest of the Lard, one approaches a preoeptor, 
who has directly intuited the nature and the rest of Brahman, the 
object to be worshipped demonstrable by the Ved&ntA texts, and 
learns the meaning of those texts from him who has himself realized 


1 Correct reading Taanvut dptf* parOvare' or when he, who u high and 
low is seen Vide Mttpd 2 2 8, p 31 , OU p 628 

1 ShxvazLa ■ NtdvdhyOsana 

* That is in the above text (Bph ), the Lord is not enjoined to be nan 
but to be meditated on, meditation, leading to seeing or direct vision which is 
the immediate cause of salvation 


s That Is the VaddrrfasiUras lay down what is contained in the Upanufoda 
Hen ce the VedOnta-sOras are the tnfoytn or what treat of -the subject matter, 
and the tTpontfod-texts are the vtfaj/a ox the subject treated Now, the 
and the vtfoya must, evidently, refer to the same thing And here, the maaya 
being of a greater force the vxmayi/fi, must be understood m accordance with 
the vtfaya, or the gQtraa are to be understood m the light of the Upamfads 
Henoe as the latter enjoin meditation the former must also do bo 


1 jSHwapa 


MAo 
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that meaning directly Tbs is ‘ hearing’ 1 * * Thinking 3 is a kind of 
reflection, by means of arguments which are in oonformity “with 
Scripture, with a view to making the meaning of what has been 
‘heard* and taught, the object of one'B own realization * ‘Meditating’ 
mftftry* a ceaseless contemplation on the object of ‘thinking*, which 
(contemplation) is the unique cause of a direct vision (of the Lord) 
Accordingly, tbs (vu the above Brhad&rapyaka text) is an aptirva 
v%dh % 8 concerning ‘meditation’, smoe (salvation is) absolutely 
unobtainable (without meditation) 4 * * * 

The explanation of the (above quoted Gh&ndogya) text "The 
Plenty*, eto , may he seen under the explanation of the aphorism 
‘The Plenty \ eto (Br Su 13 7) 

The resulting meaning is that salvation oan he obtained by an 
individual, eternally fettered, and deetnng for salvation, who was 
by ahanoe, looked upon (with favour) by Madhnsudana at the tune 
of his birth, 8 who has practised the group of means (to salvation), who 
has worshipped the feet of his preceptor, and who has a direct vision 
of Brahman, obtained through 'the hearing of, thinking upon and 
meditating on Him, know&ble through the Vedanta 

i That u, a man first aaaertamB that the Vedanta texts demonstrate the 
Lord and then approaches a teacher and learns the meaning of those texts 

fr om limn 

s That io for realising directly for himself what he has eo far aooepted on 
the authority of las preceptor 

* An opGrva-vuftt' u a mdln which enjoins something that is absolutely 
nsoesaaxy and indispensable for the production of the desired result e g when 
it is enjoined 'The noe grams am to be sprmUed over with water* it is meant 
that without this sprinkling the desired result vu the aca/uHcOra of these rice 
grams or making them fit for bemg used m a saonfloe oannot be attained by any 
other means Hanoe, here the tndht with regard to the sprinkling is an 'optima 
vi dk% In the very same maimer, the above BfhadBraQ/yaika text 'The self 
should be seen, be heard, be thought be meditated on lays down an 'optima 
euSkt regarding medi t ation, smoe without meditation, the desired result, vu 
* salvation, oannot be attained by any other means 

For the different kinds of vidhie — vu optima, myoma and pari ewpkhyd t 
see V R.M , pp 41-48 * 

4 Thu fin is h es the explanation, of the Brhad&aQyqka text 'O flneood, the 
self should be Been' eto 

B Vide V R*M , p 188 , also p 142, when it u said that only On© man m 

a t hous a nd is looked at with favour by MadhuaQdanu at the **mf of hu birth, 

and, that not by chance, but because of the menta M «nmiktwi through ti yinamii i 

of previous births 
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Salvation means attaining the nature of the Lord, resulting from 
the cessation of the bondage of matter in its causal 1 and effected 
farms,* as known from the scriptural text ‘Having attained the 
form of supreme light, he ib oompleted m his own form” (Ghfind 
8 34, 8 12 2, 3) , as well as from the aphorisms 'Because release is 
taught of him who takes his stand upon it’ (Br Sfi 117), 'And 
(Scripture) teaches m it the union of this with that* (Br Sd 1 1 20) 
and so on, and from the Smpti passage, viz 'The attainment of the 
Lord, characterized by a fading of unsurpassed joy and happiness, 
exclusive and absolute, is supposed to be an antidote (to the disease 
of tr anRimgr atory existence) 1 , ' "Many people, purified by the penance 
of knowledge have ooxne to attain my nature”’ (Qftft 410) so 
on The ward ‘nature’ 8 has been explained by the Lord TTirnralf 
m the passage ' "Resorting to this knowledge, they have o ome to have 
8i/nu3tM%fy with me” * (Glt& 14 2) This wo shall expound more 
dearly in the chapter dealing with the fruit * 

Then, m answer to the enquiry — Of what nature is the individual, 
deaumg salvation f Of what nature is his bondage ^ — the scriptural 
troth is being oonsidered now, m order that those who desire for 
salvation may have an easy aooess to Scnpture 

Now, there are three kinds of reality, distinguished as the sentient, 
the non sentient and Brahman, because m the aphorisms as well, 
a trinity of reals has been mentioned, viz the object to be enquired 
into (i e Brahma n), the enquirer (i e the sentient), and m&y& (l e 
the non sentient) which consists m the three gunas and is the angnuA 
cause of his (viz the enquirer's) nesmenoe, as otherwise the very 
enquiry will he impossible, and also because of the following s cri ptural 
and Smyta. texts, viz 'By knowing the enjoyer, the object enjoyed 
and the Mover, everything has been said This is the three fold 
Brahman (dvet 1.21) * Pe rish a bl e are all beings, the changeless 

is oalled the Imperishable* (Gltfi 1516), 'But the Highest Person is 
another, declared to be the supreme self’ (Gttft 15 17) and so on 

A mong these, the sentient anbstanoe is different from the dess 
of non sentient substanoes, is of the nature of knowledge , possessed 
of the attributes of being a knower, being an agent and so on, of the 

* 1 s pndhSna, the primp.] matter 

* I e the body, an effect of pradhdna 

8 Bha m 


^ Vu the fourth chapter 
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form of an Ego, has its vary nature, existence and activity under the 
control of the lord, is atomic m size, different m every body, ami 
subject to bondage and release As has been said ‘The individual 
soul ib of the nature of knowledge, under the oontrol of the Lord, fit 
to be associated with and dissociated from, a body, atomic, different 
m every body, possessed of the quality of being a knower and that 
which they call, endless But through the graoe of the Lord, venlj 
they know it, the form of which is associated with beginningless MSy& 1 * * 
The (ever ) free, the bound and the bound freed, 1 (such axe the three 
broad classes of souls) , and then again it should be known that there 
ib a multitude of divisions (of these, viz the ever free, etc ) ' (D 6 
1 2) 8 There are scriptural and Smpti texts, as well as aphorisms to 
this effect, viz ‘Verily, different from this (soul) consisting of the 
mind is another internal soul, consisting of intelligence ’ (Tait 2 4) 
‘Just as a lump of salt is without an inside and mi outaido, and is 
entirely a mass of savour simply, so, verily, 0 1 this self is without 
an inside or an outside, and is entirely a maw of intelligence simplj 
(Bjh 4013), ‘Here this person becomes self illuminating * (Bph 
4 3 9 14), ‘0 1 undfioaying, verily, is this self, possessing indestructible 
ness as its attribute’ (Bjrh 4 6 14), ‘Now he who knows “ Lot mo 
smell this”, which self is he ? ’ 'This person who among the senses 
is made of knowledge, who is the light within the heart' (Bph 4 3 7) 
'This, verily, is the pereon of the essence of intelligence who how, 
hears, tastes, smells, thinks and knows ’ (Franna 4 9), 4 * 
'There is, vainly, no cessation of the seeing of the seer, booauHe It 
(i e the soul) is indestructible , there is, verily, no cessation of the 
hearing of the hearer, because it is indestructible, there is, verilj , no 
cessation of the thinking of the thinker, because it is indestructible , 
there is, verily, no cessation of the knowing of the knower, because it 
is indestraotibile ' (Bjh 4 8 23), ' " By whom, 0 1 should the knower 
be known 8 ” * (Bph 2 414, 4510), 'This person simply knows 
'The seer does not see death, nor disease, nor, again, suffering ’ 

1 That ib, the real nature of the soul is distorted through Its oonnoctmi 
with m dyd or matter and Jbormo, yet individuals oaa know the real nature of 
their selves through the graoe of the Lord See V R M , pp 20 31 

1 That is the souls which were bound ones, but are freed now 

■ For details see VRM 

4 Quotation inco mp lete The oonreot quotation is 1 who Bees touches 

hears, smells , tastes thinks knows and acts’ Vide Pratna 4 ft, pp 41-42 
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(ChBnd 7 26 2) ‘He is the beat person, not remembering 

this appendage of the body 1 (Ch&nd 8 12 3), 1 So exactly do the 
seer's sixteen parts, going to the Person, on attaining the Person, 
merge in (Him) ’ (Prafoa 6 5), * “Just as the one sun manifests the 
entire world, so 0 Bh&rata, does the owner of the field (viz the uxdm 
dual soul) manifest the whole field (viz the body)”* (Gltfi 13 34), ‘A 
knower, for that very reason 1 * (Br Sfi 2 3 19), 'An agent, on aooount 
of scripture having a sense (Br Sil 2 3 32) 1 * 'I am thou, verily, 
0 Deity I he is I, I cun Brahman, thus I bow down to the Death of 
death', 'Hie shining alone, everything shin es after him, through his 
light all this shines * (Hatha 2 2 16), ' He alone makes him, whom 
he wishes to lead upwards from these worlds, do good deeds He alone 
morlrBfl jiirn, whom he wishes to lead downwards from these worlds, 
do evil deeds' (Kaug 3 8), 'Whether Hie may make him do good or 
evil, not even thereby is the Lord m fault *, ' The individual soul is 
small in power, not independent and insignificant*, * ‘Atomic, 
verily, is this soul These two, merit and dement, hand it', ‘The 
individual soul should be known as the hundredth port of the tip of 
a hair, divided a hundredfold, yet it is capable of infinity’ (£vet 
6 9), ' Verily, (the soul) is perceived to be like the tip of the spoke 
of a wheel only, and insignificant, through its quality of buddhi, and 
through its own attributes ' (6vet 6 8), ' (There is the mention, 
of departing, going and returning* (Br Sfl 2 819), 'If it be said, 
not atomic, beoause Scripture declares what is not that, (we reply ) 
no, because the topic is something else' (Br Sfi 2 3 21), ' That flamgnn 
tion is on aooount of having that quality for its easenoe, as in the 
case of the Intelligent soul* (Br Sfi 2 8 28), 8 'The Sternal 
among the eternal, the Conscious among the oonBcaous, the One 
among the many, who bestows objects of desire' (Hatha 6 IS), 'A 
part, on aooount of the designation of a plurality ’ (Br Six 2 3 42)/ 
'There is indeed another different soul, called the elemental soul, — 


1 These texts and aphorisms set forth the nature of the individual 

eonl, vw that it u knowledge by nature a knower an agent an enjoyer 
8 These texts also eat forth the essential nature of the soul, viz its 
dep end ence on the Lord for its activity and its non fcoxn v™ in that 

aenee 

8 These texts and sQtttw set forth the size of the soul, viz its atomicity 

4 These texts and aphorisms set forth the number of the souls, viz 

there u a plurality of souls 
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he who b«ing overcome by the white or dark fruits of works, attaints 
a good or bad birth Because of being deluded, he does not 

see the Lord, the oauser of action and dwelling within the self He is 
home along and defiled by the properties of matter* (MaitrT 3 2), 1 * * 
1 An unborn one, verily, lies by, enjoying Another unborn one 
discar ds her, who has been enjoyed 1 (Svet 4 15), * Stainless, lie 
attains a supreme identity ’ (Mug<L 813), 1 He does not return 
again’ (KB 2), 'Nonreturn, on aooount of sonptural texts’ (Br Sfi 
4 4 22) * and so on 

The non sentient substance is of three kinds, viz what is derived 
from matter, what is not derived from matter and time 8 As has been 
■aid — ‘What is derived from matter, what is not derived from mattei 
and tone, — these are held to be the non sentient (The second is) 
denotable by the term ‘m&y&*, 'pradh&na* and the rest, and there are 
distinctions of white and the rest m it, although it is the same * 
(D 6 3 ) Among these, the substance which is the substratum of the 
three gagas is the prBkrfa It is eternal aa well as subject to changes 
like transformation and so on, aa declared by the following sonptural 
texts — A cow die is white, black and red, without be ginning and. 
end, 4 the progenitress, and the souroe of all beings, milking all wishes 
for the Lard’ (Cfll 5), ’ There is an unborn one red, white and black, 
producing many progeny of the same nature’ (6vet 4 5) and so on , 
by the Bmpta passages, viz ‘ This, oonsistmg of the three gagas, is 
the source of the world and is without beginning and end’ (VP 
1 2 21a), B * Non sentient, far the sake of another, ever changing, 
oonsiflting of the three gagas, the field of works — suoh is saad to be the 
form of prakpti 1 and so on, as well as by the following aphorisms 
‘It has a sense, on aooount of its subordination to Him* (Br Sfi 
1 4 3), ’As m the case of the sacrificial ladle, for want of any specifi- 
cation* (Br Sn 14 8), ’But that which has light for its cause, 
because thus, m foot, some read’ (Br Sfi 14 0) and so on Tho 

1 Quotation mooneot Vida Matirt, pp 800, 871 Oomaot quo tation 
translated 

* These tarts sad aphorisms set forth the liability of the souls to 
sad release 

■ PrOrta, opreOfto and MZa 

4 Ctoneot r e a din g ’ondds-tufl or without sound For oorreot Quotation, 

vide Oul 5 p 280 

■ P 14 
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gupas are sattva, rajas and tamas That very prakrti, being trans- 
formed, through its own gupae, into the body, the sense-organs, the 
TniTifl and mteUigenoe of the mdividnal booIs, and through being a 
hindrance to salvation, is said to be the oause of the bondage of the 
individual soul It is the oause of the universe, beginning with the 
znahat and ending with the oosmio egg, and its products are to be 
known as non permanent 

Next, the apr&kfta is a non sentient substance, absolutely different 
from prakrti consisting of three gunas and time, occupies a region 
different from the sphere of prakrti, and ib denoted by the terms 
'eternal manifestation 1 , 'the region of Vignu’, 'the supreme void 1 , 
'the supreme pl*oe’, 'the world of Brahman’ and bo on, as declared by 
the following scriptural texts and aphorisms — ' Of the colour of the 
sun, beyond darkness' (6vet 3 8, Gltfi 8 0), 'He who is its Master 
in the supreme void’, 'That supreme region of Vignu the wise Bee 
always ’ (Nr Pur 6 10, Skanda 16, Mukti 2 77, Vtlsu 4), ‘But the 
Tin an whose ohanoteer is intelligence, and the mind, the reins, attorns 
the end of the road, the supreme plaoe of Vi$nu’ (Hatha 3 9), ‘Having 
obtained the soul, I beoome united with the uncreated world of Brah- 
man’ (GhBnd 8131), 'He does not return ogam’ (HE 2), 'Non 
return, on account of sonptural texts' (Br SO 4 422) and bo on, as 
well as by the following verses m the Mahft bh&rata — viz ‘Whom 
they oall prakrti, the eternal, because He is the original source of all 
beings — the Divinity, without beginning and end, the Lord Nftrft- 
yana, Han His supreme plaoe is manifested beyond the abode of 
Brahmft That oelesfaal, luminous plaoe whioh the gods do not see, 
more brilliant than the sun and fire, is the plaoe of VJsnu the Great, 
and through its own rays, 0 king I it is difficult to be Been by gods 
and demons The ascetics endowed with penance, infused with aus 
picnoua deeds, perfected by Yoga, great souled, and devoid of ignorance 
and delusion, go there to Lord N&r&yaoa, Han, the adorable Having 
gone there, they do not, 0 Bhftrata, return to this world again This, 
plaoe is, 0 king, eternal and undeoaymg, for this, 0 Yudhitfhira, Is 
always the proof of the Lord. Higher than the seat of Brahmft is 
that supreme plaoe of Yisnu, which some people who are endowed 
with knowledge and intelligence, and want to reach the supreme plaoe, 
know to be pure, eternal, luminous and the supreme Brahman That 
plaoe is immensely holy, full of holy families, going when men do not 
grieve, do not return, do not feel pam But those Sattvatas attain 
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here the place of Brahman’ The same thing is found m the Qltft 
Compare, e g the statement by the Lord, viz ' “Through His grace, 1 * 
you shall obtain supreme peace and an eternal placo” * (Gita 18 62) 
And through the begumin glees desire of the Lord, it is muifaid m 
forms, as the objects of His enjoyment and of His ever free souls, and 
not liable to any alternations of evolution and the rest, since it is 
beyond time, in aooordanoe -with the text ’That manifestation, of 
which lame, composed of KalAs * and minutes, is not the cause of 
transformation Tour eight fold attributes and lordship, 0 Lord, are 
natural and supreme’ Next, time is a speoaes of non santyapt sub 
atanoe, different from both the prftkrfa and the aprSlqrta, eternal toad 
all pervading, m aooordanoe with the sonptural text, 'Now, eternal, 
verily, are the soul, matter and time’, and also beoause m the text 
"'Existent alone, my dear, was this in the begmnmg” ’ (Ch&nd 
6 2 1), the existence of time, denoted by t he term, 'begmnmg’, is 
declared, as well as on aooount of the Smrti passage — ■* The Lord 
Time is beg m a wgle sB, and has, 0 Brahmin, no end ’(VP 1 2 26a 3 4 ) 
'There oan be no apprehension m the world whioh does not involve tune ’ 
It ib the special cause of the conventional uses (of snob terms) as 
'past’, ‘fatcue’, 'present*, ‘simultaneous’, ‘lasting*, ‘quick’ and so on, 
assisting m the creation and the Test, and the special cause of the con 
ventional use (of different measures of tune), begmnmg w ith the 
paramfinu and ending with the par&rdha « Smoe it is well known 
from the Put&qss, no detailed aooount is given hex® AH objects 
derived from porakjti are dependent on tune But although, tame is 
the regulator of everything, it is itself regulated by the Supreme Lard, 
m aooordanoe with the text ‘‘Who ib a knower, the Time of time, 
possessor of attributes, ommsaient ’ (6vet 6 2) 

The meaning of the word “ Brahman ” has aJready been expounded 
above He is Lord K^ija, an abode of groups of qualities like Creator 
ship of the world and the rest, to be mentioned hereafter, and is deno ted 
by the words ‘Supreme Brahman ‘ N&rftyana’, ‘Vfaudeva’ and bo on 
As has been said ‘Let us meditate on Enna, on Han, ^th eyes like 


1 Correct quotation tat-pratedat’ and nn ft ‘mat praaSdOt* 

1 Kate is a particular division of fama U W , n 261 

*P W 

4 A param&fu is the tt ma taken by the sun to traverse past an atom of 
matter and bo on Vide VRM p 88 for details 
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lotus, on Brahman, supreme and adorable, free by nature from all 
faults, and one mass of infinite auspicious qualities, and having the 
vyuhas 1 as His limbs* (D 6 4) 

The mutual differences among these (three) substanoes, viz the 
sentient, the non sentient and Brahman are taught by the texts 
oontamed respectively in the different chapters (treating of these 
three) and indicating the respective peculiarities of their qualities 
and nature The non difference of the sentient and the non sentient 
is taught in the following texts — * “Existent alone, my dear, was 
this m the beginning, one only, without a second’’ * (Ch&nd 6 2 1), 
’The self, verily, was this in the beginning, one only* (Ait 1 1 1), 
’Thou art that' (Ch&nd 6 8 7, 6 9 8, 6103, 6118, 612 31, 
613 3, 614 3, 616 3, 616 3), ‘This soul is Br ahman ' (Brh 44 5), 
’All this, verily, is Brahman* (Ch&nd 3 14 1), *1 am you, verily, 
0 reverend Deity*, ’Then lie knows the self alone “I am Brahman” 1 

In this way, the two kinds of texts being both authoritative in 
their primary and literal import, the sentient and the non sentient, 
though of different natures (from Brahman), yet are non different 
from Brahman, beoause they have their existence and activity under 
His control, — just as the Ben so organs, though of different natures 
(from the vital breath) are yet non different from the vital breath, 
beoause they are under its oontrol, as is well known from the dialogue 
between the vital breath and the sense organs in the Ghftndogya 
’Verily, they are not oalled speech, eyes, or mind, but called the vital- 
breath alone* (Ch&nd 6 1 16) Henoe the view of the author of the 
aphorisms is that Brahman, the object to be enquired into, is both 
different and non different from the sentient and the non sentient 
Pot that very reason, there is no neoessity for enquiring into the two 
realities (viz the sentient and the non sentient), and the doctrine that 
through the knowledge of one, there is the knowledge of all ■ fits m 
well As has been said ’Henoe, all knowledge concerning all objects 
is true, since they, as declared by Scripture and Smrti, have Brahman 


l The vyQhaa axe VAmdevo, Sorpkarfapo, Pradyumna and Amruddha 
Vide VRM, pp 47-10, for details 

» Vide Oh&nd 8 Iff The sense ■ s that the alltraa recommend an. enquiry 
into Brahman alone, end not into the sentient and the non sentient not beoause 
th fl e e two are unreal, but simply beoause by wnqnmng into Brahman the Cause 
we ooww to know of the sentient and the non sentient too the effects, and 
henoe no separate enquiry Is necessary 

2 
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far their essence, — this is the view of those who are versed in the Vedas, 
and the Trinity of Beals too is established by Scripture and aphorisms * 
(D 6 7) The following aphorisms may be referred to ‘A part, on 
account of the mention of variety, and otherwise, some even read the 
status of a fisherman, a knave and so on’ (Br Su 2 3 42), But on 
aooount of the m ention of both, as m the case of a snake and its ooiT 
(Br Su 3 2 27), ‘Or, like the substratum of light, becauso ot being 
light 1 * * (Br Sfi 3 2 28) and so on Detailed explanations may be seen 
further on 

Smoe this aphorism (Br Su 1 1 1), ascertaining the meaning of 
Scripture, is of the nature of an introduction, the indispensable factors 
( in the study of a particular subject) are also mentioned virtually by 
it, with a view to encouraging people with insight to (the study of) 
Scripture These are the person entitled (to the study), the topic, 
the relation and the purpose 1 Among these, one who is desirous of 
release and possessed of the stated marks 8 ib the person entitled (to 
the study of the Vedanta) The topio is the Lord Vasudeva, the 
Highest Penan, denoted by the term ‘Brahman’ and the rest, omnia 
cuent, the substratum of natural, inconceivable and infinite attributes 
and powers persisting os long as He Himself does, the Conti oiler of 
Brahm&, Budra, Indra, matter, atoms, time, karma, and Nature, who 
is absolutely untouched by faults and who ib the substratum of a 
natural difference — non difference from the sentient and the non 
sentient The relation is that between a topio and what treats of the 
topio 8 The purpose here is salvation, characterised by attaining the 
state of the Lard 

Here ends the section entitled 'The enquiry’ (1) 


Comparison of Ntmbdrha’e reading and interpretation with the readings 
and interpretations of UtaqUoaera, Bdmdnuja, BhOskara, Arihaytha 
and Bakuleva 4 

Samkara 

Interpretation different According to Nimbfirka, the t erm 
“ atha ” (nathen) signifies 'after Vie study of the Veda and the Purva- 


1 Adhtkann vmtya, aambandha prayajana 1 Bee above pp 11-14 

* Bee above, p 9 of tba book and footnote 5 there 

* Only the points of difibxenoee will be noted 
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mlm&mBS.’ But according to 6amkara, this is not the oaae He 
points out that the study of the Purva unTmftrnau ig by no means an 
essential pro requisite to the study of Brahman 1 There is no essential 
connection between the enquiry into religious duties and that i nto 
Brahman On the contrary, there is an absolute difference between 
them as regards the result and the object of enquiry * The result 
of the former is the attainment of worldly and heavenly enjoyment, 
which is something to be accomplished, while the result of the latter 
is salvation, which is not something to be accomplished, being eternal 
and ever accomplished This being so, the essential, pro requisite 
to the enquiry into Brahman is not the enquiry into religious duties, 
bnt the acquisition of the four qualifications a , — viz (1) discrimination 
between eternal and non eternal objects, (2) aversion to the enjoyment 
of the objects of sense, here or hereafter, (3) possession of self restraint, 
tranquillity and the rest * and (4) the desire of emancipation 0 

Ramanuja 

Reading and interpretation same, only much more elaborate 
R&m&nuja points ont that the two Mim&ms&a — viz the Karma- 
mlm&msa and the Brahma mimftmHfi constitute one connected whole, 
the first naturally leading to the seoond, 8 and ontunsos at length, m 
this connection, the damkante view that the enquiry into Brahman 
does not necessarily presuppose the enquiry into religious duties 7 

Bhlskara 

Literal interpretation same, but import different Bhfiskara 
develops here his peculiar doctrine of jnfina karma samuooaya, or 

1 6 B 111 ‘ Dhatrma-jijIUla&ydh prdff opt adhlta Veddnttuya Brahma 

jiffi&eopapatteh p 71 

a 6 B 111 Dharma brahma-fvMeayah phala jiglUUya bheddaoa (p 74) 

■ Sddhana eatuffaya 

* I e Santa (oontrol of the internal organ, via the mind), damn (control of 
the external sense-organs), uporaft (indifference to worldly pursuits) Milfd 
(endurance of the opposite extremes, like heat and oold pleasure and pem 
eto ) Sraddhd (faith hi the scripture and the spiritual teachers), and satnOdJtdna 
(deep concentration) 

■ 9 B 111 ' Niiyantiya-vastu-otveka^, MmutrSHha jhal abhoga+nr&gab 

Santa damOdt-eddhana aampat, rnmtukewtoaA ca 

9 Sri B 111 Vdkqyatt o a Karma-brahrna-mltmaiiuayor at JtaSMryam 
eto p 2 , vol 1 (Madras ed ) 

i Op ott , pp 6-13, vol 1 
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comb ination of knowledge and work Thus, aooordmg to both 
Nnnb&rka and Bhfiskara, the enquiry into Brahman should be under- 
taken after an enquiry into religions duties, but for different reasons 
Aooordmg to Nimb&rka, the prior study of the Karma mlmfiipsa 
convinces ns ocf the transitory nature of the fruits of karxnas, and this 
naturally leads us to the study of the Brahma mlmfimsfi, with a view 
to attanung a permanent fruit therefrom, viz salvation Bor this 
reason, we study first the Pflrva mlmfimsfi, and then the Uttara 
mnn&msS or the Yedfiata 

But aooordmg to Bhfiskara, we enquire into Karmas before 
epjq pmo^ mto Brahman for quite different reasons, viz (1) We do 
not enquire mto K arenas first and then mto Brahman, because the 
former are transitory, the latter not, but we enquire mto both Kaunas 
and Bra&man, for the very same reason, viz because we know that 
they both play an equal part m the attainment of salvation Salvation 
oan be obtained through a proper combination of knowledge and works, 
and unless we first know the nature of the works themselves, we cannot 
possibly decide which kinds of works are to be resorted to and combined 
with knowledge, and which kinds to be avoided and not to be so com 
bmed It is for this reason, that we first study the Karma Tnlmfijnsft, 
and then the Brahma-mtanfimsfi, and combine the obligatory works 
with knowledge, avoiding those that are undertaken for selfish ends 

(2) Further, the Yedfinta deals with various kinds of meditations 
on the subordinate parts of saonfioee — , e g the meditation on the 
ndgltha and so on But unless we are first acquainted with the 
nature of those sacrifices themselves, such meditations are not possible 
It is for this reason also that we first study the Karma mlmfimsfi, 
and then the Brahma TnTmfimHSi i 

Bhfiskara also anUoues here the dfiipkante Interpretation of the 
term " atfaa ” * 

SrUcaqfha 

Literal interpretation same, but import different That is, 
Nimbfirka and 6r 1kant ha both agree that the Brahma mlmfimsfi is 
to be studied after the study of the Karma mlmfimsfi, but the reason 
for this, as given by 6rikan fc faa, is different from that given by Nun 
bftrka We have already seen the reason given by Nimbfirka But 


1 Bh B 111, p 2 


* Op oft pp 3-5 
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aocordmg to E^rtkairtha, we must first study religions duties a nd then 
Brahman, because the two stand m a relation of worship (fiifidhanfi) 
and the worshipped (fa&dhya), 1 * * * * * * oause (hetu) and effect 8 means 
(sfidhana) and end (sftdhya) 8 The proper performance of Karmas 
purifies the mind But unless we first know the nature, eto of Karmas, 
we cannot perform them properly, l e choose the right ones (rntya 
and uaiimttaka ones) and avoid others (kftmya ones), and unless we 
perform karmas properly, our mind is not punfled, «nd unless our 
mind is purified, there oam be no rise of knowledge m it It is for this 
reason that we should first study the Karma mlmflmsa and then the 
Brahma wiTnfiftmag. * Lake B&n&nuja, 6rikaitfha holds that the 
Karma mlm&msft and the Brahma mlm&msS> form one and the same 
treatise 8 

Baladeva 

Interpretation different According to Baladeva also, the word 
" atha ” means ‘ immediate sequence \ but he points out that it cannot 
be said that the study of the Karma mlm&ms& is an essential pro 
requisite to the study of the Brahma mimauuA, for it is often found 
that even one who knows the Karma mlmfimBfi by heart, but who is 
deprived of the company of the good, has no desire to enquire into 
Brahman, while one who does not know the Karma mlm&ms&, hut 
is purified by truthfulness, prayer, eto and associates with the good, 
has a natural inclination to enquire into Brahman It cannot be 
said also that the term “ atha ” means that the enquiry into Brahman 
oan he undertaken only after the acquisition of the four fold quahfioa 
turns, viz disonmmatiou between the eternal and the non eternal and 
the rest, as held by £&mkara, for these cannot be acquired unless one 
first associates with the good and the holy 9 

Hence, what the term “ atha ” means is as follows — A man who 
has properly studied the Veda and has understood its meaning in a 
general way, who has faithfully performed the duties incumbent on 


1 6KB 1 1 1, p 84, Fart 1 

* Op tnt pp 37, 30 Part 1 

* Op ott , pp 89, 48, Fart 1 

* 6k B 111 pp 88, 89, 48 80, 88 70 Fart 1 Of oourse SHkatfha u 

not a Jfi&na karma-*cwtueasya-vadtn like Bh&skara 

8 &KB 111 p 88 Part 1 

•OB 111 pp 84 86, chap 1 
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hia own stage of life, who is truthful and bo on, whose mind has become 
purified by the performance of duties in a disinterested spirit and who 
has oome into contact with a knower of truth, should then commence 
an enquiry into Brahman, for then he is convinced that the fruits of 
works undertaken with selfish ends in view are but transitory, while 
Brahman alone is the oause of eternal happiness 1 

Thus, the five pro requisites to the enquiry into Brahman are — 
(1) Study of the Veda (2) Proper performance of the duties mourn 
bent on one’s own stage of life (3) Purification of the mind by such 
performance of works in a disinterested spirit (4) Association with 
the good and the holy (5) The consequent acquirement of the faculty 
of discriminating between the permanent and the non permanent, 
disgust fqr non permanent worldly objects and desire to know the 
permanent m details 

All the oommentators agree in holding that the word “ atah" 
means ‘beoause the fruits of Kaunas are transitory, while the know 
ledge of Brahman alone leads to eternal bliss* 


Adhikaraijia 2 The Beotion entitled 'The Origin’ 
(Shtra 2) 

SUTRA 2 

“ (Brahman is that) from whom (abibh) the origin and the 

BEST OF TBJB (WORLD ) ” 

Vedanta-parijfita-saurabha 

Now, with regard to the dharaotenstiOB of Brahman, the author 
states the oorrect conclusion 

That very Lord— the substratum of infinite attributes like 
omniscience, etc and the ruler of Brahmft, diva tune and the rest, — 
from wham arise the origination, subsistence and dissolution “ of this ”, 
le of the universe, — endowed with manifold combinations, the 
abode of innumerable peculiarities of names forms and the like, 
and the form of which is inconceivable, — -is Brahman, the object of 
the above statement (viz 3d 11 1) — -this is the meaning of the 
characterizing text 


1 Op at pp 10 SO, ohap 1 
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Ved&nta-kaustubha 

Brahman, called Lord Kfiina, great in qualities, powers and nature, 
has been established m the previous section Now, with reference to 
the enquiry What are His characteristics * — the same Being (viz 
Brahman) is being demonstrated, as having the qualities of 1 * * * being 
the agent of the ongm and the rest of the world ‘being omniscient 5 , 
‘being true* and so on 

Here the words “of this” denote the effect, viz the world, and 
the words “ from whom” denote the cause The word ‘Brahman* 
is to be supplied here from the previous aphorism And, there being 
an universal correlation between the terms ‘yat* and ‘tat*, the term 
‘tat* too must be supplied here 1 

(Next the oompound “ jamn&di” is explained — ) 'That of 
which “ongm” is the beginning* — is "janm&di”, le creation, sub 
sistenoe, dissolution and Balvation This is a Bahuvrlhi oompound 
of the tad guga samjfiona type 1 

That “from whom”, — i e the Lord, the Highest Person, the 
Lord of all, omniscient, omnipotent, the supreme cause and the ruler 
of all, — arise the origination, subsistence, dissolution, and salvation 
“ of this ”, i e of the world, which is manifested by names and forms 
oonneoted with enjoyera (viz the souls) divided variously, which is the 
constant abode of the enjoying of place, time and fruits, and the 
composition of which is beyond the grasp of reasoning — is Brahman 
He alone is to be enquired into by those who desire for salvation, — 
this is the construction of the words in the aphorism 


1 Thus the construction of the slltra la * — Janmddy tuya yatafy Brahmaftafy 
tatah 

1 There ore two kinds of Bahtwriht vis tad ffu$a aarjyMna and atad guya- 
sarpjMna In the former cue, the compounds the noun (vtiefyu) has direct 

oonneotion with and implies the words compounded (tnieaafuu), e g when it is said 
‘Bring the man with long ears 1 (Lamba har^am &naya), the bringing of the man 
rmpliBB the bringing of hu attribute vis the ears as well and the man (viH fya) 
and his ears (eitfffopos) are directly connected In the latter ease there la no 
such direct connection between the oompound and the words compounded, e g 
whan it is said ‘Bring the man who has seen the sea' (Dj*ta adgaram Cbiaya) 
the bringing of the man does not imply the bringing of hia attribute, vis the sea, 
and there is no direct oonneotion between the two 

Now 1 Janmdd\' is a BahvarVn of the first land and benoe it includes in 

its meaning janma' too 
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There are scriptural texts to this effect, — beginning — ‘Bhrgu, 
the son of VaruiLa approached his father, (with the request) "Sir, 
teach me Brahman'* 1 (Tait 3 1), and continuing — ‘ “From, whom, 
verily, all these beings arise, by whom they, so boi n, live and to whom 
they go forth and enter, — enquire into that, that is Brahman ” ’ 
(Tait 3 1), 'Brahman is truth, knowledge and infinite * (Tart 2 1) 
and so on (The meaning of the first of the above two texts is — ) 
'From whom’, io from Lord Furusottama, ‘all these beings *, l e all 
objects from the mahat down to a tuft of grass, ‘arise’, — hereby the 
origination (of the world from the Lord) is indicated ‘ By whom, they, 
so born, live’, — hereby the subsistenoe (of the world in Brahman) is 
mdioated * They enter*, — hereby the dissolution (of the world into 
the Lord) is shown ‘To whom they go forth/— meaning — 'whom 
they attain after the destruction of all karmas’, — hereby salvation 
(of the souls) ib mdioated Here ‘ origination ’ means the oxpansion 
of the manif old consciousness of the sentient being, due to its tonneo 
turn with a body and the rest, and ‘dissolution’ means its ontranoe 
into the Cause (viz Brahman), resulting from the contraction of its 
consciousness This will be made clear under the explanations of the 
two aphorisms, viz ‘Dependent on the movable and the immovable’ 
(Br Sa 2 3 16) and so on The distinction (botweon the sontiont 
and the non sentient) is that the non sentient is more primary, having 
a different form at the beginning of creation 1 

The meaning of the second text, on the other hand, is that 
Brahman possesses the attributes of truth, knowledge and infinitude 
Here, the word ‘truth’ distinguishes the Lord from what is not true, 
the word ‘knowledge’ from the group of the non sentient, and the 
■word 'infinite' from the group of the sentient 

And, thus it is established that the characteristic mark of Brahman 
is that He, being the one non distinct material and efficient cause of 
the universe, is possessed of truth and the rest He is the material 
cause * m the sense of being the mamfestor, in a gross form, of His own 

1 That la, the non-aantiant is more primary than the pec.+i o n t m the 
that it is potior to the sentient m point of faw* Right m the inarming of 
creation, the individual soul does not exist, m the sense that there Is nobody 
with winch it may be conne ct ed but pradhdna doee, though not m the form 
of particular non sentient substances like stones and houses, eto and the 
body oomea to be evolved later on Of SHr/tithya theory of evolution 

* UpOd&natoa 
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natural powers, denoted by the terms ‘higher , 'lower’ and so on, 
and reduced to a subtle state, as well as oi the effects, existent and 
inherent m them respectively He is the efficient cause 1 * * m the sense 
of bringing about a union of the sentient beings, — whose attribute of 
knowledge is in a state of absolute oontraotion being under tho m 
finance of the past impressions of their own karmas which are begin 
zungless, and is, thereby, unfit for bringing about the reoollection 
(m their minds) of the retributive experiences (to be undergone m the 
present birth), — with their respective karmas, and the respective 
instruments for experiencing them, through manifesting (m them) 
knowledge, enabling them to experience the fruits of karmas 8 

There is a Smpti passage too, oonfonnable to the text dealing 
with the topic m hand, (1 e the above Taittirlya text, 3 1) in the 
Mok*a dharma 8 It begins ‘The Scripture which was mentioned 
by Bhfgu to Bhftradvftja, who asked’ (Mahft 12 6760b 4 ), and con 
tmues ‘“He, verily, is the Lord Vippu, celebrated to be infinite, 
abiding as the inner Soul of all beings, and difficult to be known by 
those who have not obtained the self, who is the creator of the principle 
of egoity for the production of all beings, from whom arose the universe, 
about whom I have been asked by you here ” ’ (Mah& 12 6784b- 
6786a 5 ) 


1 NmUtatoa 

* The Lord is the material cause of the universe in the sense that creation 

means tha of TTn subtle powers of the sentient and the non 

sentient into gross effects That is during dissolution, the entire universe of 
the Bentient and the non -sentient merges m the Lord and exists m Him in a 
subtle state as His natural powers Then, in the beginning of a new creation, 
the Lord manifests these powers of the sentient and the non sentient (ctf 
Zotov and ootf-iafat), developing them into grosser effects and producing thereby, 
the universe of names and forms 

And the Lord is the efficient cause of the universe m the sense that He 
unites individual souls with their respective karmas the results of these karmas 
and the instruments for experiencing them— that is, the Lord is the efficient 
cause in the sense that He regulates the destinies of individual souls m 
accordance with strict justice During dissolution, the begummglen ma 
preeawna of past karmas get dimmed and confused and at the time of a new 
creation the Lord revives these impressions m particular individuals, thereby 
making eaoh individual undergo the fruits of his past works Vide V R M p 03 

* Mokf a dharma ’ is the name of a section of the twelfth book of the 
M&ML bh/brata from adhyaya 174 to the end 

4 V 604 line 7 vol 3 
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If it be objected — In the dvetfidvatara Upamsad, a multitude of 
onuses i s spoken of in the passage ‘ Time, nature, destiny, accident, 
element s and the Person should be known as the Clause * (§vet I 2), 
so what authority is there for separating specifically V&eudeva, the 
Highest Person alone as the cause of the world 1 — (then we reply ) 
Listen A multitude of scriptural and Smrti passages is our authority 
for specifying the oause of the world Compare the following — 
'He, the One, who governs all these causes, connected with tune and 
soul ’ (6vet 1 3), ‘ He who is a knower, the Time of time, possessed 
of attributes, omniscient 1 (Svet 6 2), 'Of whom, there is neither 
a creator, nor a lord ’ (&vet 6 9), * Verily, N&r&yana was One ' 
(Mahft Up 1 2), * Then there was Viggu, Han alone, without parts *, 
4 Prom N&r&yana is bom Brahmft, from N&r&yana is bom Rudra ’ 
(N&r 1), 4 Prom the forehead of this being, wrapt up within himself 
m meditation, was bom the Person, with three eyes, trident in hand * 
(Mahft Up 17), ‘ Kfsna, the One, the ruler, moving everywhere, 
is an object of worship, He who, though one, yet appears as many 1 
44 4 Ka * is the name of Brahman, I am the 1 l£a *, 1 e the Lord, of all 
beings We two have sprung up from your body, henoe yon have 
the name * Ke£ava * ", 4 1, Brahmft, the primary Lord of people, am 
bam from Him, and yon have sprung up from me 4 Krepa alone ib 
the source of the worlds, and of their dissolution too ’, 4 Being created 
by Epsna the universe consisting of the sentient and the non sentient 
has originated 3 4 In the Veda, and in R&mfiyaua, verily, m the 

Bhftrata and in the Pafioa rfttra, Han is oelebrated everywhere, m 
the beginning, m the end, and in the middle * (Han V 16232 1) 

* 44 1 am the origin of the entire world, dissolution similarly " ’ (Glt& 
7 6), 4 44 There is nothing else higher than me, O Dhanafijaya" ’ (Gltft 
7 7), 4 44 1 am the souroe of everything, everything originates from me" * 
(Gtt& 10 8) and so on The terms 4 Hiranyagarbha 1 and the rest, 
which we find sometimes m certain texts oonoenung the origin, and so 
on of the world, should be known to be referring to Brahman Henoe 
it is established that Lord Kma, the Soul of all, the Lord of all, the 
one topic of all the Vedaa, is the cause of the world 


Here ends the section entitled 4 The Origin * (2) 


1 F 1002 vol 4 
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COMPARISON 

Saxpkara 

Reading and interpretation same Of oourse, consistently with 
his doctrine, Samkara must hold that here the term ‘ Bi a liman 1 
deno tes ‘LSvara* or the lower Brahman 


Adhikarana 3 The section entitled ‘That 
which has Sonpture for its source* (Sutra 
3) 

SUTRA 3 

« BhQATJSB (BbAHMAN HAS) SOBIPTUHB FOB HlS SOUBOB ” 
Vedfinta-pSrijata-saurabha 

With reference to the enquiry What is the proof of His existence ? 
The author states the correct conclusion — 

Of Whom “ Scripture ” alone is " the source ", l e the cause of 
knowing, 1 — that very reality, characterized as having the statod marks, 
ib denoted by the tram ‘Brahman* 

Vedfinta-kanstubha 

Thus, it has been pomted out by the aphorism oonoernmg enquiry * 
that Brahman is the object to be enquired into, and it has been 
pomted out by the aphorism oonoernmg characteristic mark * that 
the characteristic mark of Brahman is to be the oause of the origin 
and the rest of the world and possess truth, etc Now, with reference 
to the enquiry What is the proof with regard to Him — the proof is 
being stated 

On the doubt, viz whether Brahman, having the stated marks, 
is to be arrived at through inferemoe, or has the Veda alone for His 
proof, — the prana fame view being that He ia to be arrived at through 
inference, since we know from, the scriptural text ' From whom 
speech turns back 1 (Tait 2 4, 2 9) that Brahman cannot be known 
through speech (l e texts), — 


1 This explamfi the oompcrand *Mstra-yoni' 
1 Vu Br 8& 1 1 1 


■ Vi* Br Sfi 1 1 2 
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(We reply ) Brahman cannot be arrived at through mforen 
but the Veda for Hib proof Why * “ Because (Brahman h 
Scripture for TTia source ” That means “ Scripture ”, i c the Ve< 
is the “ source ”, l e the cause, the informant, the proof, with rogt 
to whom, — that object is “ Sfietra you ”, and *■ 6&atra yonitva " 
the state of being “ dfistra yom on aocount of that, i e on accoi 
of having Scripture for His proof 1 The correct conclusion is tl 
B rahman has the Veda alone for His proof 

If it be Baid For the sake of simplicity, it ib well Boidthat Brahm 
has Scripture for His source, and thus to say that Brahman 1: 
Scripture for His souroe, l e has the Veda for its proof, serves c 
purpose, (i e is not m conflict with our view), — (we reply ) h 
Brahman cannot be arrived at through inference, because the phrac 
“ Because (Be baa) Scripture for (Hib) source ” indicates a reas 
which excludes any other proof except Scripture 

If it be said How is it known that He cannot be arrived at throu, 
inference 1 — (we reply ) There has been some room for the suspion 
that Brahman can be arrived at through inference, since the midd 
term (or the reason), viz ‘the state of being an effect* a , stated aboi 
proves the world to be due to a creator 8 With a view to remove 
it, that significant word a is used here (m this sfltra), m accordan 
with the following scriptural texts — Vis ‘ The word which all t 
Vedas declare* (Kafha 215), ‘That with regard to which all t 
Vedas beoome one' (T&it 5r 3 11 1 *), ' “I ask you about Brahma 
set forth in the Upazusads*’ * (Bj-h 8 9 26 8 ), * He who does not kne 
the Veda, does not know Hun, the great* (Tait Br 3 12 9 7 7 ) at 
so an, and the following Smyti passages ‘ “By all the Vedas, I a]oi 
am to be known” * (Gita 15 15), “ ‘In the Veda, m the B&xnayan 


x This explains the compound AMro-yonttoA* 

1 KOryyatoa 

8 That is it has been laid down m SHtra 112 that the world la an o£fe» 
Thu suggests the inference * — '’Whatever is an effect has a creator 
The world u an effect 
the world has a creator (via Brahman ) 

Thu suggestion is negatived by SH/ra 118 which explicitly says that tl 
Brahman has Scripture clone for Bis proof and never inf erence 
4 Vu S&atra yon t 
8 P 19 Reading 'yatf‘<nfcaf7t , 

8 Correct reading 'pfoaAdnu' 

7 P 292 vol 8 
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venly^ a tlm Bh&rata and m the Pafica r&tra, Han is celebrated 
everywhere, in the beginning, m the end and in the middle* ” (Hanv 
10232 *), ‘We bow down to that wherem lies the eternal basis of all 
speech’ and so on 

If it be said On the ground of the inference ‘All objects having 
parts, like the earth and the rest, have a oause, beoause they are 
effects, like pots and the rest’. Brahman is established to be the oause 
of the world, smoe none else can be sudh a cause, and this being so, 
why trouble about the Veda f — (we reply ) no, beoause, the very fact 
that the elements like the ether and the rest have an origin being not 
known by anyone without the Veda, that they are effects is not estab- 
lished, and henoe the reason * is itself unestabhshed i * 3 

It cannot be said also that the origin of the elements is to be known 
through the Veda, and the faot that they are effects being proved 
through this, the reason 4 is not unestabhshed — > for, in that case too, 
Brahman, the oause of the world being known through the Veda 
alone, the inference becomes futile, and you virtually come to our 
side Thus, even in the case of well known effects like a house or a 
shoot, Brahman cannot be inferred from the reason ‘producibleness*, 
it being possible to suppose the earth, the seed, watei, men and so on 
to be their causes, and unreasonable to imagine an unseen cause 
(viz Brahman) 

This should be understood here wherever something is found to 
be an effect, there it is possible also to arrive, by means of inference, at 
an individual soul, corresponding to effect, as the agent But that 
the entire universe is an effect is not known without the help of the 
Veda Henoe, the creator of the world, too, can be known through 
the Veda alone, and never through a thousand inferences Further, 
Brahman cannot be known through the evidence of perception, arnoe 
the ordinary sense organs are moapable of grasping Him, as declared 


i F 1002 

* Via KOryyatoa or state of being an effect 

• That la it has been argued * — 

Whatever Is an effect has a cause 
The world is an effect 
the world hat a oause 

Now we cannot know that the world is an qfftot imlmM we have recourse 
to Scripture and henoe Scripture is needed even hare too 

4 Vis KOryyatva or prodncihlmiaae 
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by the scriptural texts 'Not the Boose organs, nor mferenoe,' 1 “ Thu 
knowledge is not attainable through mferenoe, dearest 1 It leads tc 
proper knowledge only being told by another ’ 1 1 ( Ka t h a 2 0) Thai 
is, 'Dearest 1 * ‘this knowledge’ concerning Brahman, is not to be 
overthrown by reason, or, is not oapable of being attorned thereby 
'Told’ by ‘another’, i e by an omniscient teacher who ib versed m the 
Veda, it leads to right knowledge, as declared by the aphonsm 'On 
aooonnt of reasoning having no ground’ (Br Sti 2 1 11), by the 
Mann Smrta 'One should not apply reasoning to those conceptions 
which are verily inconceivable 1 , and by the Mahfi bh&rata 1 One 
should not arrive at those conceptions which are venly inconceivable 
through reasoning There can be no ascertainment of any deep 
meaning through reasoning which is without a basis ’ Moreover, 
who but a mad man should say that Brahman, the cause of the world, 
who is not known entirely and m every way even by omniscient 
mant ras and sages, who is difficult to be understood and who is 
possessed of infinite moonoeivable qualities and powers, can be known 

through inference 

It is not to he apprehended what then will become of such 
texts as ' From whom speech turns book’ (Tut 24, 29) and so 
on? — for the meaning of these is that Brahman ib not limited as 
being so much This the author will state under the aphonsm 
'Fftr the so muchness of the topic mentioned’ and so on (Br Eft 
3222 ) 

(An alternative explanation of the sdtra ) If the compound 
“ £&stra yoxu ” be disjoined as 'The Bource of Scripture’, then, too, 
the very same meaning is arrived at 1 The resulting meaning is that 
Brahman oan be known through the Vedas alone, — breathed forth 
by Him, the omniscient, and (as such) standing m an intimate and 
internal relation with Hun, — and not through any external inference 
and the rest, imagined by others In that case, (i e on the seoond 
interpretation), the topio of this aphonsm will be the scriptural text, 
viz 'Breathed forth by this Great Being is the Eg veda, the Yajur- 
veda and the S&ma-veda’ (B?h 2 4 10 , Maitrl 6 32) And, on this 
mterpretation, the eternity of the Vedas are not negatived, for what 
we admit is the issuing forth only (and not new creation) of what is 
eternally established, in accordance with the following scriptural 
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and Smrti passages, viz 'By means of speech, which is devoid of 
form and eternal’ (Rg V 8 75 0 1 , Tait Sam 2 6112 s ), ‘Speech, 
without beginning and end, eternal, consisting of the Veda and celestial, 
was created by the Self bom in the beginning, whence proceeded all 
activities * (Maha 12 8534 8 ) Hereby, the eternal and non derived 
form of Brahman is indicated, since the Veda, which is prior to all 
derivative creation, was breathed forth by Him 4 This we shall 
explain later on 6 Hence, it is established that Brahman has the 
Veda as His sole proof 

Here ends the section entitled 1 That which has Scripture for its 
source’ (3) 


Adhikarana 4 The seotion entitled ‘Concord 
ance’ (Sutra 4) 

SOTRA 4 

“But that (viz that Bbahman has Scripture as His sols 

proof) follows from thh concordance (of all scriptural 

TEXTS WITH REGARD TO BRAHMAN) " 

Vedfinta-pfirijata-saurabha 

If an objection be raised, viz In as much as the entire Veda is 
concerned with aotion (i e injunctions and prohibitions), the Vedftnta 
texts too, which are concerned with a different topio, are solely 
oonoemed with injunctions by way of establishing the excellence of 
the agent, who is a part of sacrifices, — -just as the artha vftda texts 0 
are indirectly unanimous with the injunctive texts, by way of estab- 
lishing their excellence Hence, how can Brahman have Scripture 
as His sole proof 1 7 — the correct conclusion is as follows 


* P 102 » P 341 vol 1 

8 P 686 line 22 vol 3 

4 That i a if Brahman were to breathe forth the Vedaa, He must have a 
body (nose etc ), but tibia body is not evidently ooxnpoaed of matter, but la 
non material, amoe when He breathes forth the Fedor, there is no matter 
8 See VK 13 28-30 

8 An artha-vdda is the explanation of the of a precept, or eulogism 

7 The Benae of the objection is All Vedaa set forth injunctions or prohibitions 
with regard to action But besides the texts which directly or explicitly set 
forth the above, there are m the Vedaa some texts which are merely indicative 
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‘That’, is Bminnan alone the objeot of enquiry and the 
cause of the uxuvune, has Scripture for His proof, and not action and 
the rest, smoe the entire Veda is in, oonoordanoe m proving Hun 
alone (The word ) 41 samanvay&t ” is to be explained thus “ Sama 
nvaya 5 * Tnaana oonoordanoe m respect of the primary import, — on 
account of that — " samanvayflt” Or else, beoause there is oonoord 
ance among the Vedas m point of proving Him alone, — so much m 
brief 

It cannot be said that such a oonoordanoe exists with regard to 
actions, smoe actions fulfil their purpose by simply giving rise to a 
desire far knowledge 1 To say thpt Brahman is a subsidiary factor 
of sacrifices is a mere childish prattle, smoe He is an independent 
Being as the regulator of all works, their agents and so on, and their 
instruments, and is the giver of fruits On the contrary, works 
themselves are in concordance (with regard to Brahman) as assisting 
indirectly the nse of knowledge — which is a means to attaining Him, — 
by way of generating a desire for knowledge 1 This is asoertamed from 
the text oonoenung the desire for knowledge 8 

If it be objeoted It being established in Sonpture that Brahman 
is not an objeot of the proof, vu Word, just as He is not an objeot of 
the proofs, vu perception and the rest, — Brahman has not Scripture 
as Hu sole proof, — we reply Brahman, the object of enquiry, has 
Scripture alone as His proof and not anything else, on aooount of the 
oonoordanoe of all the sanptural texts, directly or indirectly, with 
regard to Him alone Among these, there u a direct oonoordanoe 
among the texts oonoenung His aharaotanstio marks, proof and the 


and not tnfunctvo* And, these latter kind of texts are to be weplaimifl, not 
literally bub as eulogising the direct injunctive texts and thereby indirectly 
f ormin g a part of injunctions eto otherwise the integrity of the Fades cannot 
be maintained Henna, the Vod/Snta texts too must be as not establishing 

Brahman bat as simply extolling the saonflenr by identifying him with the 
Supreme Soul end so on, and as such really oonoamed with afHT pflmal acts 

* That is the proper function of hmiu is simply to punfr the mind and 
thereby create a desire for knowledge Kama, thus, is a moans and not an end, 
the way to truth and not truth itself TTwnM the Vodttnta texts, HmIhij as they 
do with the Supreme Troth, cannot be oonoemad with mere karmcu Vide 
VPS 8488 

* Ie knowledge is not an ahffa of toms on the oontrary tonne is sn 
ahga of knowledge Vide VPS 848 

■ Via Brh 4488 
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rest, since they are (directly) ooaoerned with. Him, and there is an 
indirect concordance among the texts concerning the d&ndilya vidyfi, 1 * * 
the Pafio&gm vidyfi, 8 the Madhu vidyfi 8 and so on, as well as among 
those which, are symbolic in nature 4 Or rather, there is a direct 
concordance alone among all the texts whatsoever, though leading to 
different procedures, 5 * since the topics of all these different texts being 
equally Brahman in essence, they are all to be understood m their 
primary and literal sense 8 It is not to be feared that m that ease, 
the texts which are oonoemed with the denial of the object (viz 
Brahman) will be precluded, 7 since they too, as being concerned with 
denying any limit with regard to Brahman’s nature, attributes and the 
rest, refer to the very same topic (viz Brahman) 8 

Moreover, we ask your Worship Do you or do you not mean that 
Brahman is the object of the statement ’Brahman is not an object 
of knowledge’ 7 If the first, then Brahman is proved to be descnbable 
and. hence the proposition that He is not descnbable is Bet aside If 
the second, then Brahman is descnbable all the more Hence, the 
object of enquiry is Lord V&audeva alone, omniscient, possessed of all 
inconceivable powers, the cause of the origin and the rest of the 
muverae, known through the evidenoe of the Veda alone, different 
and nan different from all and the soul of all All Sanptures are m 
concordance with regard to Him alone — this is the settled conclusion of 
the followers of the Upamsads (viz the Vedfintms) 


1 Vide Bph 5 01, Ghfind 8 14 1-4 

■ Vide GhAnd 5 5 4-10 Alio VK 811 

» Vide B*h 2 8 1-19 (whole Beotian), Ghfiad 8 1-11 
« Vide e g Bjh 5 7-9 eto , Ghfiad 8 18-21, 7 1-12, eta 

a The u that the various hods of texts may impel a TntT| to different 

procedures Some may lead a man to meditate on Brahman directly as the self, 
others to meditate on Him aa the sun aad ao an- 

e That is, even the texts concerning the various meditations and symbols, 
are to be understood as directly referring to Brahman, i e to be interpreted 
literally, aad not aa referring to Brahman indirectly xe to be interpreted 
figuratively, as suggested before Thu rnnAfi— the statement made immediately 
before that some texts are direct and primary, some indirect and secondary, and 
takes aU to be equally direct and primary 

7 Via ‘Net % nett’ (Bjh 2 8 6) aad so on 

a That is, the view that aU texts, are oonoemed with Brahman directly m 
no way precludes the negative texts, i these negative texts alio are oonoemed 

with Brahman equally 
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Thu n, it has been said that Lord Krspa, the substratum of great 
qoahties and powers ««iH the non distinct material and efficient oanse 
of the world, has the Veda alone for TTtr proof Now, with a view to 
nnnftrming it, the author, by showing the oonoordanoe of the entire 
Veda with regard to that very Brahman, refutes the following oh] eotion, 
vie , The entire Veda has been associated with action by Jammu who 
holds ‘Smoe Sanptnre is concerned with action, there is purport- 
Jessness of what does nob refer to it (viz action) ’ (Pfi Ml Sn 1 2 1 
Hence, what is not concerned with action being laid down as purport- 
less, the Vedftnta texts, too, all refer to actum (otherwise they will all 
beoome purportless) Consequently, how oan Brahman have the Veda 
as His sole proof 1 

The term “bob "disposes of the (above) pnmajuote view "That", 
x e Brahman alone, the object of enquiry and the oanse of the world, 
has Scripture for Has sols proof Why? “On account of concord- 
ance”, le be oanse there 'is concordance among all the Vedas with 
zfegard to Him alone (The word “samanvay&t” is to be explained 
as followH ) “Samanvaya” means ‘Concordance in point of entirety 
of statement’, — on aooount of that, — “samanvay&t”, le the entire 
Veda is m oonoordanoe with regard to dwnnfang Brahman entirely or 
Lord Kip, the object to be enquired mto by one who desires salvation, 
the one identical material and efficient oanse of the world, having 
Scrrptnre as Hissouroe (i e proof), the controller of matter, soul, time 
and works, having His footstool honoured by the arowns (i e the bowed 
heads) of Brahmft, Rudra, India and the rest, having His greatness 
untouched by any odour of fault, the abode of infinite qualities hhe 
omniscience and the rest and to be approached, by the freed The 
following groups of texts are m oonoordanoe with regard to Eb-m 
alone — ‘Prom whom verily all these beings arise’ (Tait 3 1), ‘Prom 
bliss alone, verily, do these beings arise ’ (Tait 3 6), 'Prom Hi™ 
arise the vital breath, the mind, and all the sense organs ' (Mtupd 
2 1 3), ‘“The existent alone, my child, was this m the beginning. 
One only, without a seoond ” (Gh&nd 6 21) “He thought May I 
be many, may I procreate’” (Gh&nd 6 2 3), 'Prom N&r&yana arise* 
the vital breath, from N&r&yapa arises Brshmfi, from 
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Nfirtyana arises Rudra* (N&r 1), ‘There was venly, H&rftyana 
alone, neither BrahmA nor Ififaa (Mahft Up 1 2), 'Brahman, venly, 
this in the beginning, one only 1 * * * (Bfh 1 4 10 11) ‘Brahman, 
venly, was this m the beginning, he knew that self alone thus "I am 
Brahman”’* ‘From Him arose all this’, ‘The self, venly, was this 
in the beginning, one only’ (Ait 1 1 1), ‘From this self, venly, the 
ether originated' (Tait 2 1), 'The word which all the Vedas reoord’ 
(Eatha 2 15), 'That, m regard to which all the Vedas are unanimous’ 
(Tait Si 8 11 1 1 ), 'Entered within, the ruler of man’ (Tait Ar 
8 11 1 2 B ), 'To wham all the gods bow down 1 , 'Brahman is truth, 
knowledge and infinite' (Tilt 2 1), 'Knowing the bliss of Brahman’ 
(Tait 2 9), 'Brahman js knowledge and bliss’ (Byh 3 9 28), 'All 
this, venly, is Brahman* (Chftnd 3 14 1), 'The self that is fine from 
sms, without deo4y, without death, without gnef, without hunger, 
without thust’ (GhSnd 8 718), 'Who is omniscient, all knowing’ 
(Mnnd 110, 2 2 7), 'The knower of Brahman attains the highest* 
(Tait 2 1), ‘Brahman, venly, is all this’ (Bjh 2 5 1-14, 14 tunes) 
and BO On 


(Prma facte view ) 

An objection may be raised here — The entire Veda is but a oollea 
tinm of five kmds of texts, called, injunction, prohibition, explanation 
or eulogy, sacred formulas and name 8 Of these, 'One, who desires 
heaven should perform the Jyobtfama* sacrifice’ and so on, are 
injunctive texts ‘A Br&hmapa should not be killed* and so on, are 
prohibitive texts 'The wind, venly, is the quickest deity* (Tait 
Bam 2 1 1 B ), and so on are explanations or eulogisms 'Oblation to 
you* (Tait flam 111 6 ), 'O, heavens, having the fire as your head' 
(Rg V 8 44 16a, 7 Sat Br 2 34 11a 8 ), and so an ansaared formulas 
'Jyotastoma', 8 ‘A6va medha* 10 and the rest are names, — thus we 
distinguish them Thus, m the beginning, m the apho ri s m ( Then V| 


1 P 19 Reading *Yatrcnkue' 

■ P 181 

■ VtdM, mfoffla, arAa-vOda, fnoftin* nOmpdtoya 

* Mams of a Soma-wcnflot, ooruri sting divisions, Agntffoma and the rest 

MW,p 487 

* P 188, lines 1 2, vol 1 

7 P 188, line 7 

* See footnote 4, above 


■PI, line 1, vol 1 
» P 168jJme 16 
“ The ho mo saenflep 
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therefore, an enquiry into rehgiouB duties’ (Pa Ml Sfi 1 1 1 *), it is 
said that the Veda has meaumg as possessing the fruit to be attorned 
through the injunctions regarding oonoeptionB -which are mstrumental 
to the Vedio studies In the second aphorism which is oonoemed 
with marV, tub ‘A religious duty has injunction for its mark* (Pu 
Ml Sfi 1 1 2 *), it is established, on the ground of the vyfipti ‘What- 
ever has the Veda for its proof, refers to actum*, that m the sphere 
of religious duties, injunction is the authority 8 Here a doubt arises 
as to whether the artha vfida texts like 'The wmd is the swiftest 
deity* (Tart Sam 2 1 1 4 ) are authoritative in the sphere of religious 
duties, or not With regard to it, the pnma facte view is as follows 
We have a text ‘Bmoe Scripture is concerned with action, there is 
purpartlessness of what does not refer to it (viz action.) * (Pu Ml Su 
121®) (It means ) — ‘Scriptnre, le the Veda, is ‘kriy&rtba*, le 
has ‘action’ alone as its ‘purport’, or subject-matter or topic, — for 
this reason, the artha vftda texts are not authoritative What then 
are they * — anticipating this question, the text goes on to say that 
‘there is purpartLeasness of what does not refer to it’, i e let there be 
simply ‘purporUessness* or ' meaninglessness ’ of that which has not 
‘action* far its ‘purport’, viz of artha-vfida and the rest, and m the 
very same manner, of the Ved&nta texts as well Even those (Ve 
dfiaata ) texts whinh nrwnprwe mjunctaons T»g»mfling study vu ‘One’s 
own text should be studied’, cannot be reasonably said to be autho- 
ritative, since they are (realty) oonoemed with Brahman, leading to 
no fruit 0 (Here ends the pnma facte view un&tn the original prtma 
facte view ) With regard to this, we state the correct conclusion 
‘Because of their unanimity with the injunctions, let (them be 
authoritative) through having the glonfioation of injunctions as their 


1 P 1, voi l 
■ P 8 vol 1 

* That is, the inference 1 b as fallows * — 

Whatever has the Veda for its proof refen to action 
A, religions doty lias the Veda for its proof 

• religions duty refers to actum, a e is oonoemed with injunctions and 

4 P 125 hues 1 2, vol 1 * P 39, vol 1 

• That is, then axe some Ved&nta tests, 'which do refer to action, ie to 

injunction, yet they sera not to be taken as authoritative, since they really refer 
to Brahman who is outside the sphere of end fruits 
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purport' (Pu Ml Su. 127 1 * * ) That is, smoe the a rtha v &das are 
unanimous with, the injunctive texts, let them he authoritative 
'through having glonfioation as their purport', i e by way of glorifying 
the matters to be enjomed Similarly, m order to prevent the absolute 
purportlessness of the VedBnta texts which, are wanting in vnjnn nt.mn . 
and prohibition and teach an aooomphshed object (viz Brahman), it 
is reasonable to take them too as indirectly connected with action, — 
which is something to be accomplished, — as included under the 
very mantras and artha vfidas, smoe they (viz the VedBnta texts) 
admit injunctions regarding the study of the Veda But if they be 
taken to be independent (of action) they would lead to no fruit, and 
hence they must be understood to have fulfilled their purpose through 
establishing the agent, who is a part of a saanfloe (and not to be 
independent of action) Among these, the texts oonoemmg the 
'that' (viz Brahman) and ‘thou’ (viz the individual soul) * glorify 
the deity and the agent of the saanfloial act, and the knowledge 
ponceming it (viz the ‘that’) oalled the ‘higher knowledge’, 8 glorify 
the fruit (Thus, we conclude ) The VedBnta texts are not oonoemed 
with Brahman, but are like the artha vfida texts, smoe they are oon 
oemed with proclaiming the excellence of the agent, who is a suhordi 
nate factor in a sacnfiLoe (Here ends the anginal pnmafaoie view 4 * ) 

(Author's conclusion ) 

To this we reply 6 No, because this is a mere imagination, m 
vented by yon , and because (on the oontrary), works, being generative 
of knowledge which is a means to salvation, indirectly refer to Brahman 
alone, as declared by the scriptural text — * The Btfihxnagas desire 
to know this self through the study of the Veda, through sacrifice, 
through penanoe, through fasting’ (Bih 4422) Here, if m the 
statement 'They desire to know -through saanfloe', there be a direct 
connection of the instrument, viz ‘saanfloe 1 , with the meaning of the 
root, 8 as in the sentence ‘He desires to go by the horse’, then the 
sactnfiaial act should be known to be serving the purpose of knowledge 
(l e helping the rise of knowledge), and thereby referring to Brahman 


1 P 42, vol 1 

* Qf the &dwdi text 'Thou art that* (Qhfind 6 B 7 eto ) 

* Vide a g Mnn4 114 0 

* It began cm. p 00 

- The eooeet oonohunon begins here 8 Vw 'wi'-to know 
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If, an the other hand, owing to the primacy of the deeide r atrve suffix, 1 * * * 
these be a connection with the meaning of the suffix, it should be known 
to be serving the purpose of desire, (ie helping the rise of a desire 
for knowledge), to be a subordinate factor of knowledge through 
that desire and to be referring to Brahman thereby And, the fact 
action is a part of knowledge will be stated under the aphorism 
c there is dependence on all, on aooount of the text concerning 
aacnfloe, as m the oaee of a horse * (Br Su 3 4 20) 

It oannot be said, also, that the reality to be known from the 
Ved&nta (vug Brahman) is a subordinate factor of sacrifices, — since 
He is self dependent as the controller of all works, their agenta and 
their instruments Nor can it be said that the Ved&nta texts are 
subsidiary parts of m junctions like the artha vfldas, since the former 
have been referred to in a different oontext and are not m, proximity to 
injunctions Nor can it be said that the VedAnta texts lead to no fruit, 
teaching, as they do, something which is neither an injunction nor a 
prohibition, — since the knowledge of Brahman, who is to be known 
from the Ved&nta, leads to a supremely excellent fruit, viz salvation 
If it be said As we read m texts like c Undeoaymg, verily, is the 
good deed of one who performs the C&tur xnfisya 1 sacrifice ' (Ap 
f§6 81 1 1 8 ) that works too have the same fruit like it (viz knowledge), 
so there is nothing objectionable (m taking the scriptural texts) to be 
referring to works, — 

(We reply ) No, because the scriptural text ' Just as here, the 
world gained through work perishes, so exactly does hereafter the 
world gained through merit perish ’ (Gh&nd 810*) is of a greater 
force, is m conformity with the inference, viz ‘The world gained 
through mere work is non permanent, because it is gained through 
work alone, as m the case of tailing and the rest*, and is confirmed by 
another scr iptur al text as well, viz * Brail, indeed, are those boats 
of sacrifices ’ (Mend 12 7), because the text 1 Undeoaymg, verily * 
(ip 6 §* 811) and so on is a weaker one, and because it is improper 
to (take the scriptural texts) to be referring to works, which form 
the object of such texts wanting m farce On the other hand, the 


1 Via *san , implying desire' 

8 Bee footnote 2 p 5 1 P 1, vol 1 

* Correct quotation Karma-et&a* and not *hwma-jtia\ which ie translated 

here Vide Ghtod 8 1 6, p 415 
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texts ‘ Those -who kotow this, beoome immortal ' (Brh 4 4 14, Katha 
629, 6vat 9 1 10 18 , 4 17 20), ‘ The knower of Brahmen attains the 
highest ’ (Tait 2 1), are not oontradioted Toy any scriptural text, and 
canno t be set aside by a thousand inferences Further, the text 
1 Undeoaymg, indeed * and so on (Ap 6 6 8 1 1) is not really set 
aside , smoe it refers to the relative (permanence of works) 1 , and since 
the holy BhBgavata-smrti (i e the BhBgavad gltfl), which is a version 
of the Veda, is the authority in both the oases (viz regarding the non 
permanence of karma, and the permanence of Brahman) thus — 
1 11 The worlds, beginning from the world of Brahman, come and go, 
OArjunalBut, on attaining me, OSanofKuntll thereisnore-bxrth ,f * 
(Gtt6 816) 

Ifit be objected It may be that the Upamsadio portion is somehow 
or other concerned with Brahman, smoe we see it to be so But the 
poor portion (viz the Karma k&pda) is known from the texts ‘ He 
performs the Agnihotra 1 as long as he lives ‘ One who desires 
heaven should perform the Jyotutfama sacrifice* (Ap 10 21) 
and so on, to fulfil its purpose by enjoining obligatory and optional 
works and the rest, and hence how can they be concerned with 
Brahman? — 

(We reply ) Not so The entire Veda is concerned only with 
Brahman, and although some part of it is found to refer to action 
somehow, its oomplete oonoordanoe is found m Brahman alone 
Among these the Upamsadio portion refers directly to Brahman, 
directly concerned, as it is, with demonstrating His nature, attributes 
and the rest Among these, again, the statements of difference refer 
to Brahman by way of being concerned with the nature of the sentient, 
the non sentient and Brahman, the statements - aThon difference, by 
being oanoemed with proving that everything has Brahman for its 
essence, the statements of creation and the rest, by being concerned 
with proving attributes bke graatorship and the rest, the statements 
that Brahman is nan-qualified, by being oanoemed with the denial 
of the qualities due to m&y&, the statements that Brahman is qualified, 
by being concerned with proving the natural qualities of the Lord, 


1 Thai ib, this text snqply shows that the deeds of one who performs the 
OSivr-mdtya saenfloe axe relatively more permanent than the deeds of one who 
does not, sad not that they are absolutely permanent 
1 Sacrificing to Agn\ Of Athar V 6 97 1, p 180 
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and the statements like ‘That which is not manifested through 
speech’ (Kena 1 4), by being concerned with proving that Brahman 
is not limited by so muchness 

The texts, concerned with the daily and occasional duties, 1 too, 
refer to Brahman alone, by way of effecting the purification of the 
nature of the person entitled (to the study of Brahman) and being 
thereby oo operative towards the rise of knowledge and so on concern 
mg Brahman, while (the texts) concerned with the optional duties,* 
by way of being an atoxnio bit of the bliss of Brahman, since the text 
‘Other beings subsist on a portion only of His bliss alone 1 (Bj-h 
4 8 32) declares even worldly pleasure to be an atomic portion of the 
bliss of Brahman Moreover, the optional duties are m concordance 
(with regard to Brahman), smoe they are concerned with the knowledge 
of Brahman by way of giving rise to a pure body, like that of a god 
and the rest, entitled to salvation Moreover, just as m accordance 
with the maxim of ‘connection and disconnection’, 8 curd, used m 
connection with daily duties (mtya), — as laid down m the passage 
‘He perforins a sacrifice with curd 9 , — brings about the attainment 
of objects of sense, — as laid down m the passage 'One who desires 
for objects of sense should perform a sacrifice with curd 1 (Tait Br 
215 6 4 ), — so the sacrificial acts, though bringing about heaven and 
the rest, should yet be known to be serving the purpose (i e helping 
the ruse) of knowledge 6 And (finally) texts like ‘Golden right from 
the lap of His nails’ (Ch&nd 16 6°) refer to Brahman as being 
concerned with His divine body 

Or else, since the entire mass of objects has Brahman for its 
essence, the mass of texts, denoting them, directly refer to Hun 7 

1 The daily or mfya kormaa are ablution, prayer and ao on, to be performed 
every day while the occasional or natmUtaka harmaa are the ceremony in honour 
of the dead and so on, to be performed on apodal oocamone Both of these kinds 
are obligatory 

a The optional or Mmyo karznaa are saonfloea and thereat undertaken with 
special objects m view, vu heaven and the rest 

* A term applied to express the- disconnection of what u optional from what 
la a necessary constituent of anything Vide Pfl Ml SC 4 3 fi, and Btibara'a 
commentary pp 408 and ff vol 1 

4 P 180 Ima 8, vol 2 fi Vide VK 8 486 

• Correct quotation ApranakhSt aarva na awarodh Vide Ohftnd 
1 0 6, p 48 

7 That la Instead of the laborious explanation given above, it is simpler to 
accept this alternative explanation 
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Henoe it- is established, that the entire Veda is in, oonoordanoe 
with regard to Brahman alone or Lord K^na the Highest Person, 
omniscient, possessing infinite natural and inconceivable powers, 
the cause of the world, and different and non different from the sentient 
and the non sentient, as declared by the Lord Himself m the passage 
* “By all the Vedas, I alone am to be known' 1 1 (Gita 15 15) 

The four aphorisms constituting the basis of Sculpture are hereby 
explained This treatise (viz the Ved&nta) is but an expounding of 
these 

Here ends the section entitled 'Oonoordanoe 1 (4) 


Here ends the explanation of the four aphorisms m the first 
quarter of the first chapter m the commentary Vedfinta-kaustubha, 
composed by the reverend teacher Srlmvfisa, the incarnation of the 
P&fLoajanya and dwelling under the lotus feet of the reverend Lord 
Nnnbfiditya, the founder of the sect of the reverend Sanatkum&ra 


Adhikarapa 5 The seotio'n entitled 'He sees' 
(SfitraB 5-12) 

SUTRA 5 

"BECAUSE (THE QBBATOB 07 THE WORLD) STBS, (PKADHANA IS) 

HOT (THB CAUSE 07 THE WORLD) (SINGH) IT IS NON SCQKEPTUBAL ” 

Vedfinta-pfirijfita-eaurabha 

But pradh&na, admitted by the Sfimkhyas, is “non scriptural", 
is is devoid of scriptural evidence Hence it is “not" the cause of 
the world, as m Scripture seeing, which is a characteristic of a sentient 
being, is predicated of the oause of the world 

Vedfinta-kaustubha 

Thus, it has been pointed out that Brahman, great in attributes, 
powers and nature, omniscient, and the one object of all the Vedas, 
is the oause of the origin and the rest of the world Now, the Sfim- 
khyaa, — who hold that Brahman is not the oause of the world, since 
He is of a ^lMwiilur form , while the non ft pn tign Tt pradhfina, ™in»mrhng 
of the three gupas, is the oause of the world, since it is of a form 
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nnular to the effect,— also relate the Ved&nta texte like '“The 
existent, alone, my dear, was this m the be ginnin g”* (Ch&nd 621) 
and so on, to it alone (viz pradh&na) The reverend author of the 
aphorisms is now refuting thw view 

Pradh&na, which is derived through inference, 1 is not fit to be 
the cause of the origin and the rest of the world Why 1 Beoause 
it is "non scriptural ”, is that with regard to which there is no 
" word”, i e Scripture, as authority This adjective denotes the reason 

If it be objected that in the Qh&ndogya, pradh&na is meant by 
the term ‘existent’ in the passage c “ The existent alone, my dear, 
was this m the beginning ” ’ (Ch&nd 6 21) Hence, how can it be 
said that pradh&na is non sculptural ? — we reply “Because (the 
creator) sees”, le because from the text, beginning ‘“Existent 
alone, my dear, was this m the beginning ” * (Cth&nd 6 2 1), and can 
tinning ' He thought, “ May I be many, may I procreate ” * (Gh&nd 
6 2 3), we find that the creator of the world perceives The same 
thing is mentioned m the Aitareya as well m the passage * The self, 
verily, was this m the beginning, one only Nothing else was apparent 
He thought “Let me create worlds” He created these worlds’ 
(Ait 111) Here the word “sees”, denotative of the root, must be 
understood, by indirect application, to be referring to ‘seeing 1 , which 
is the meaning of the root ‘Seeing 1 means deliberating, le deter 
miration, and that, bemg the attribute of a conscious being, is not 
appropriate on the part of the pradh&na Hence, pradh&na, devoid 
of perception, is not mentioned by Sonpture Accordingly, it has 
been nghtly said by his Holiness that it is "non scriptural” There 
fore, it is neither the cause of the world, nor knowable through the 
Veda 

It cannot be said also that pradh&na possesses the power of 
knowledge through its attribute of sattva, and as such, perceiving is 
appropriate on its part, — smoe it is impossible that a non sentient 
substance and a non sentient attribute oan possess knowledge, and 
be knowledge (respectively) Nor should it be said that this is appro- 
priate through the connection of pradh&na with puruga, — because 
there bemg (at hand) Brahman, mentioned before and possessed of 

1 That is we cannot directly perceive the primary matter, but we argue 
that every effect most have a came, that oauae too another cause and bo on, and 
thui finally we must admit a primary naunn which haa no Thu u the 

pradh&na 
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ever present knowledge, as a ample (explanation of the fact m hand), — 
it involves unnecessary complications to drag m something which is 
the substratum of knowledge, only through its amjunotion with 
another, (and not by itself) , because such a view is utterly negligible, 
and, finally because during its state of equilibrium, it does not possess 
that attribute 1 So stop labouring the point Hence, the oause 
corresponding to the effect, viz the oause of the origin and the rest 
of the world, is none but Brahman, who is denoted by the term 
‘existent* and is capable of perceiving, possessed as He is of natural, 
moonoeivable and infinite powers, as declared by the sanptnral text 
* Supreme is His powers, declared to be of various kinds, and natural 
is the actum of His knowledge and power’ (6vet 6 8) and so on 

COMPARISON 

Saipkara 

Reading and interpretation same, but Samkara develops, in this 
connection, his doctrine of up&dhi, or limiting adjunct, viz — rthat 
there is really nothing besides Brahman, the individual soul and the 
rest being due to the limiting adjuncts of body, and the rest, like the 
all pervading ether, limited by pots and the rest Hence difference is 
mithyft through and through 2 * 

Ramanuja 

Reading and interpretation same, but R&m&nuja also develops 
his own view, viz that the universe of the sentient and the non 
sentient constitutes the body of the Lord 8 i 

Baladeva 

Reading same, interpretation different, — viz ' Because (Brahman 
is) seen (i e designated by Scripture), (He is) not inexpressible ’ 4 


1 That is, if knowledge arises through the pro dominance of the rntteo-giflia, 
than prior to creation, all the ptquu being m a state of equilibrium, no knowledge 
can arise m prwBiQna 

■ £ B 1 1 6, p 203 

• Art B 1 1 6, p 160 Parti 

4 GB U3.PP 46 47, Chap 1 
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SDTRA 6 

“ IP IT BE flAID TWAT (THE WOES 1 SEEING ' IN THE ABOVE Ch2N 

dogya text) is secondary, (then we reply) No, because or 

the them ‘self* (being applied to the cause or THE would) 11 

Vedfinta-pfirijSta-s&urabha 

It is sot reasonable to say that the ‘seeing’ is (only) "secondary” 
Why* "On account of the term ‘self’ ” 

Ved&nta-kaustubha 

Anticipating the objection, viz — 

As we often find the metaphonoai transference of the qualities 
of a sentient being to non sentient objects like a bank or till mg, 
e g when referring to a bank about to fall, it is said ‘The bank is 
about to Ml’, 1 or when referring to the tilling of dry soil, it is said 
’Tilling is awaiting ram’ , and as we read in Scripture about perception 
on the part of non sentient objects like water and light, in the passages 
‘That light perceived ’ (ChJnd- 6 2 3), ‘Those waters peroeived’ 
(Ghand 6 2 4), — there may very well be a metaphonoai perception 
on the part of pradh&na m the very same manner, — the author disposes 
of it here 

If it be said that the attribute of perception, belonging to pradh&na 
is “secondary”, (we reply ) "No" Why 1 “On aooount of the 
term ‘self’”, le on aooonnt of the scriptural mention of the term 'self' 
which, establishes the absenoe of perception on the part of pradh&na 
Thus, if by taking the term ‘existence’ to mean the non sentient 
pradh&na, a metaphonoai perception be admitted on its part, then m 
the texts ‘All this has that for its self, that is true, that is the self’ 
(Ghfind 678, 694, 6103, 6113, 6123, 6183, 6143, 6153, 
6 16 3), the term ‘self* must refer to the non sentient substance, which 
is the meaning of the terms ‘existent’ and ‘peroeiver’, mentioned 
before in the texts ‘"The existent, alone, my dear 1" * (Gh&nd 6 2 1), 
‘He perceived’ (Gh&nd 6 2 3) That is, on the view, viz ‘He alone 
is the existent and the peroeiver, the self which is pradh&na’, — the 
identity between the terms ‘existent* and the reet denoting the non 
sentient and bearing a different sense and the term *BeIf’ denoting the 


1 Here the dendsratxve suffix does not imply ‘wish bat ‘unmmant danger 1 

(tUaqiiO), m aoooidamoe with E V S 1707 quoted in BD E 2622, pp 880, vol 2 
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Supreme Self and bearing a different sense, will involve a contradiction , 
it being impossible for the term 'self’ denotative of the Supreme Lord, 
to refer to pradhfina Henoe, to say that the perception is even meta 
phoncal is unreasonable And owing to the entering of the Deity 
(mto them), (the perception) on the part of water and ; hght is not 
metaphonoal 3 — this is the sum and substanoe 

COMPARISON 

Baladeva 

Beading same, interpretation different, viz — 'If it be said (that 
the creator of the world is) the ganga (or the Saguga Brahman, 
connected with the gunas of prakrta, possessing the sattva gaga as his 
vesture), (then we reply,) No, on account of the term “self” 1 * * * * * That is, 
the term 'self' has been used in Scripture in connection with the 
creator of the world, and this term can be applied only to the infinite 
Nnguija Brahman, unconnected with the gunas of prakjti 8 


SCTRA 7 

“(PbADHINA CANNOT BH MEANT BY THH TBBM 'SHUT*,) BECAUSE 

SALVATION IS TAUGHT 07 0200 WHO BJUJHS UPON THAT ” 

VedBnta-p&rijata-saurabha 

As salvation, characterized by the attainment of His (i e Brah- 
man’s) nature, is taught of a knower, who relies on the cause, the 
meaning of the terms 'existent 1 , 'percerver 1 , 'self* and the rest, — 
bo pradh&na cannot be denoted by the terms 'existent* and ‘self’ 

Ved&nta-kaustubha 

To the objection, viz in. that case, let the term 'self' stand equally 
for the sentient and the non sentient, like the term ‘light’ * which 

i That la, it it not water or fire that really perceives, but the Lord who has 

entered into them, as mentioned m tha passage ‘That Divinity thought' — 

(1 0ome, let me enter these three divmitiea 1 (i o, fire, water and food)' end bo 

on (Ghftnd 6 3 2) 

1 GB 1 1 6 (p 48, Chap 1 ) 

1 Jyotif 
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denotes ecjually a Bunfloo ^ Bud firs , hsDoo, no mo oD flist on oy is m 
volved here, — the reverend Bftdar&yana replies here 

Thn non se ntient pradhftna is not the object denoted by the teem 
'self* Why? "Because salvation is taught of one who relies on 
Him” le of one who has rehanoe (or devotion), otherwise oalled 
'm editat ion', with regard to Him, le with regard to one who is 
deno ted by the terms ‘existent’ and the rest, who is a peroeiver and 
who is the creator of fire, water and food a Thus, after having 
taught an investigation, by one who is desirous of salvation, into the 
effect as consisting of the Cause (viz Brahman) m essence, m the text 
‘Thou art that ' (Ghtad 0 8 7, 0 0 8, 6 10 3, 6 11 3, 6 12 3, 6 13 3 , 0 14 3, 
0 16 8, 0 16 3), Scripture goes on to teach salvation, characterized 
by the attainment of the nature of Brahman, in the text 'For him 
there is delay, so long as I am not freed, then I shall attain (Brahman)’ 
(Ghftnd 6 14 2) (The meaning of this text is ) So long as a person, 
who desires for salvation, is not freed from his body and is impeded, 
bemg compelled to undergo the fruits of works which have already 
begun to produce results, there is delay for bun, but when the fruits 
of works will be frilly enjoyed, he will attain the nature of Brahman 
at onoe, owing to the absence of impediments The use of the first 
person m both the oases, viz ‘I shall be free', and ‘I shall attain* 
should be known to be implying the third parson in accordance with 
Vedio use 

If in the text ‘He is the Self’ (Ghftnd 0 8 7, eto ), the term 'self* 
is to refer to pradhftna, then in the text 'Thou art that’ (Qh&nd 

0 8t7^ebo % the very same thing must be referred to by the term ‘that’ 

Henefr* the text 'Thou art that’ would mean 'Thou hast p radhftna 
for thy sbtil’, whereby a great mishap would take place, smoe through 
the med it ation ' I have the non sentient as my soul 1 , one would be 
obstructed from salvation for ever In the present case, on the other 
hand. Brahman, having the stated (haadkenstaas, is denoted by the 
twftn ‘that’, add the meaning of the term 'thou' is the individual soul, 
Hid paA, otherwise called Hi$ power, and possessed of the stated 
ma r ks Here, between the part and the whole, there is a relation of 
difference and non difference, — welt-known everywhere m ordinary 
hfe and m the between the attribute and its substratum* 

1 JA 


1 Vis Jyohffoma 

1 Him explains the oompomd Am-ntfftaiya 1 
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Alth o u gh the individual soul is different from Brahman m nature, 
it is also non different from Him, having no existence and activity 
apart from Him On account of being enveloped by the begmmnglesa 
m&yft, the individual soul has no knowledge of suoh, a non difference 
Henoe it is said 1 * * * * * * Thou art that 1 , l e you are non different from the 
object denoted by the term ‘that’ Even during the state of salvation, 
one who has attained the nature of Brahman is of a different nature 
(from Brahman), but should yet be known to be non different from 
Him, because of having no existence and activity separately from Him, 
because from the text ‘He attains the highest identity’ (Mnfld 
3 1 8) we learn that Brahman alone is one that is to be approached, 
while the individual soul only one that approaches , and, finally, beoause 
we find the words ‘together with’ in the text ‘He enjoys all objects 
of desire together with Brahman, the all knowing’ (Tait 21) Hence, 
Brahman alone is denoted by the terms ‘existent’, ‘self’ and the rest 

COMPARISON 

Baladeva 

Reading same, interpretation different — viz — '(The creator of 
the world is not the Sagupa Brahman, but the Nirguga Brahman i), 
for salvation is taught of him who relies on Him (viz the Nirguna 
Brahman)’ * 


SOTRA 8 

“A urn (bbadh£na cunwot bb dhkootd by TH) tbbms 
‘hxistbnt’, ‘bblt’ Arm thb bust), bboausb tkssbjs is no 

(SOBXPTURAIj) 8TATBMBNT Ol 1 ITS HAVING TO BB ABANDONED ” 

Ved&nta-p&rljfita-saurabha 

That the non sentient substanoe, taught by the terms ‘existent’ 
and the rest and to be abandoned m salvation, is to be abandoned, as 
well as the purpose of the teaching 8 ought to have been pointed out 


1 For the explanation of the terms Saguoa end Nwguoa, see G B 

* GB I 1 7, pp 49 SO Chap 1 

8 That is, if pradhdna be denoted by the terms 1 existent', ‘self 1 and the 

net, then evidently suoh a self, eto cannot serve the pwpoap of salvation 

He nce there must be some ojhfip .purpose fin the tgachipg of prvdh&y^ 

Bo n pto r e does not teach anything which does not fulfil an end But there is no 

inifioalaon m B onp t n r e what this other purpose is H L 
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by Scripture, omniscient and the well wisher of men Because of the 
absence of these two kinds of texts, pradhftna is not denoted by the 
terms 'existent 1 * and the like 

Vedinta-kaustubha 

If the non sentient pradhftna alone were taught as that which is 
denoted by the terms 'existent', 'peroerror* and the like, then, m 
order to prevent reliance upon that, Sanpture, omniscient, well 
wishing, and intending to instruct Brahman, should have told that 
it is to be rejected, just as a mother says to her son, about to take 
something not good, ‘ Son, thiB is not good’ Bnt there is no statement 
that it is to be rejected, on the oontrary, an identity with it is taught 
in the passage 'Thou art that’ (Gh&nd 6 87, 6 9 8, 010 3, 6113, 
6 12 8, 6 18 3, 0 143, 6 16 3, 0 16 8) The term "and" is meant for 
mohzdmg (a no t h e r reason, vis ) the absence of statement 
the purpose of snoh a teaching 

COMPARISON 

Saipkara 

Reading same, interpretation same on the whole Only, while 
Nimb&rka interprets the term "Oa" to tn ^n ' the purpose of such a 
teaching’, damkara takas it to mean 'the oontradiotion of the initial 
proposition viz the oanse being known, the effects are also i 

Evidently, through the knowledge of the non sentient pradhftna, ther e 
osn be no knowledge of the sentient souls Hiemoo pradhftna oannot 
be the oanse of the universe 8 

RSmSnuJa 

Reading and interpretation same He gives no special mwarng 
of the term “oa”, but takes it to mean simply 'also', arid not a seoond 
reason 8 

BhSekara 

Reading and interpretation same on the whole Bhfiakara inter 
prets this sutra exactly after &amkara, taking the term “oa” to mean 
'oontradiotion of the initial propositi on ' * 


1 Vide CflbJhnd 6 1 

* fcl B 11 8, p 168 vol 1 


* 8 B 118»p 809 
4 Bh B 1 1 8, p 28 
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Baladeva 

Beading same, interpretation different, viz And because there 
is no statement of the rejectability (of the Sagupa Brahman)’ That 
u, Scripture declares the inferiority and worthlessness of all sagupa 
objects, or objects connected with the gupas of prakrti, viz all worldly 
objects Henoe, if the Sagupa Brahman were the creator of the world, 
then Scripture would have designated him as inferior and fit to be 
rejected 1 * 


SCTRA 9 

"(PrADHANA CANNOT BE THE CAUSE OB THE WORLD), OB ACCOUNT 

OP THE CONTRADICTION OF TOE INITIAL PROPOSITION ” 

Vedanta-p5rfjfita-8aurabha 

Moreover, “on aooount of the contradiction of the initial propooi 
tran" as well, viz through, the knowledge of one, there is the know 
lodge of all *, — the dootnne of the causality of the non sentient is not 
light 

Vedfinta-kaustubha 

Pradhtaa is not the oause of the world Why? “On account 
of the contradiction of the initial proposition ”, viz that through the 
knowledge of one, there is the knowledge of all Thus, the scriptural 
text ‘“Dad you ask for that instruction whereby the unheard becomes 
heard, the unthought becomes thought, the unknown becomes 
known?” “What is that instruction, my reverend Sir 8 ”* (Chftnd 
612 3), introduces the doctrine that through the knowledge of one, 
there is the knowledge of all, and this will be contradicted Although, 
through the knowledge of pradh&na, there may be knowledge of its 
effects, yet the proposition that there is knowledge of all the effects, 
oonsistmg of the sentient and the non sentient, is not established, 
*ninfl the sentient not being the effect of pradhfina, its knowledge is 
not possible (through the knowledge of pradh&na) 


1 GB 1 1 8, pp 00 51, Chap 1 

» Vide dhtod 0 1 

4 
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PARISON 


Saipkara and Bh&skara 

Thin sfltr& is not found m their commentaries The argument 
containe d harem is moluded by them, as we have seen, m the previous 
sutra 

Baladeva 


This shtra is not found in his oommentary as well 


SCTRA 10 

"(BbABMAJT ALOKB GL43T Bill THE CLAUSE OF THE WOBId^), OV 

ACCOUNT OF (THE INDIVIDUAL BOUIi's) BNTBA3STOB INTO ITSELF 

(during p aap slblhp) ” 

Vedanta-p&rij&ta-saurabha 

As it is impossible that the object, — mentioned m the passage 
referring to the cause of the world which is denoted by the term 
'existent’, viz ‘ Understand from me, my dear, the state of deep sleep 
Whan a person deeps hare, as we say, my dear, than he has become 
united with the Existent 1 (ChAnd 0 8 1 1 ), oan be understood as a 
non sentient cause, 9 it is reasonable to hold that Brahman alone ib the 
oause of the world 

VedSnta-kanstubha 

On aooount of the (soul's) "entrance ”, le dissolution, into 
“itself’', 8 1 e into its own cause, viz Brahman, introduced m the text 
' 11 The existent done, my dear 1 " ' (Ch&nd 0 2 1), Brahman alone 
» denoted by the terms 'existent* and the rest, and not pradh&na 
If it bo the oause, then the text concerning dissolution would be 
contradicted Thus, there is a scriptural text to this effect, viz 

' — — — * S 

1 tiR Bh 0k \ 

i a slightly different reading is given, in the 0 8 S ed — which, when 
translated, is as follows- — As the 'entering 1 which relates to a sentient being 
and is mentioned in the passage referri n g to the cause of the world denoted by 
the term existent * — vis Understand from me my dear, 1 is possible 

m the case of BraAeum alone eto. (? 8) 

■ This explains the word avOpyaydt 
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' “ When this penon sleeps here, as we Bay, my dear, then he has 
become muted with the Existent, he has entered into his own Hence 
they say of him " He sleeps”, for he has entered into his own ” * (CShftnd 
6 81) There is also another sculptural text, viz * Just as a man, when 
embraced by his dear wife, knows nothing external or internal, so 
this person, when embraoed by the intelligent soul, knows nothing 
external or internal* (Bfh 4 8 21) 

COMPARISON 

Baladeva 

This is sHtra 9 in his commentary Reading different — viz 
* Sv&pySt 1 Interpretation too different, viz * (The creator of the 
world is not the flagnpa Brahman), because the Creator merges into 
himself, (not so the Sagona Brahman, who merges into something 
other than himself) * 1 


SCTRA 11 

“ (RbAHMAH ALONE IS THE CAUSE 07 THE WOBLD), OH ACCOUNT 

07 THE UNIVERSALITY 07 KNOWING (Hoi AS THE CAUSE) ** 

VedAnta-parijata-saurabha 

As a sentient cause is known from all the Ved&ntas, the doctrine 
of a nan-sentient cause is untenable 

Vedfinta-kaustnbha 

Por this reason too, pradh&na is not denoted by the term 'existent 
viz on aooount of the universality of ‘ knowing *, i e apprehending 
One sentient cause of the world being known tram, all the tJpamsads, 
the sentient Brahman alone is the cause of the origin and the rest of 
the world Nor, again, even the slightest moonsistenoy is found m 
the Ved&ntas, such as, m soma places a sentient oause is taught, m 
others a non sentient The sense is that if here a non sentient object 
be understood by the term ‘existent’, the multitrade of texts, speaking 
of a sentient oause, will oome to be oontradioted 


1 GB 1 lfi,pp 61 68 Qhap 1 
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COMPARISON 

R&m&nuja 

Reading same Interpretation too is same, sinoe although 
aooordmg to R&m&nuja, the word ‘ gati * means ' pravftti ’ or primary 
meaning and not ‘avagati’ or apprehension as held by Nunb&rka, yet 
the ultimate moaning is the same, viz the meaning or import of all 
the scriptural texts is uniform, i e from all of them ’RraJinnwn alone 
is known and nothing else, and henoe ‘Rrah™* 1 " alone is the cause * 

SrZkagfha 

Reading same, interpretation different He connects this siitra 
more particularly with the preoedong one, thus ' On account of the 
universality of knowing (the term “ existent” as denoting the Supreme 
lord) 1 That is, just as in this Upamsad, viz the GhSndogya, the 
term 'existent' implies the Lord, and none else, so in all other Upam 
pads as well Henoe it can never stand for pradhJLna Aooordmg to 
him also, thus, the word ' gati ' means ' avagati 5 2 

Baladeva 

This is sutra 10 m this commentary Reading same, mterpre 
tataon different, viz — ' On account of the universality of knowing 
(the Nirguna Br ahman from all Scriptures) ' That is. Scripture 
uniformly teaches the Nirguga Brahman, and never the fingn-pn. 
Henoe the Nirguna Br ahman alone is the cause of the world Aocard 
mg to him also, the term * gati ’ means ' avagati ' * 


SCTRA 12 

“(Bumiir ALOXTB IS THE CAUSE OF THE WOBU))f also because 
THIS IS DHP1N1TSLY STATED UT SOBUTITEtH ” 

YedSnta-pSrJjSta-saurabha 

Hence, the causality of the Universal Lord,— a sentient Bemg, 
denoted by the terms 'existent' and the rest, o mniscient , and the 

1 fill B 1 1 11 p 165 vol 1 
1 fiK B 1 1 11 , p sofl Part 8 
* OB 1 1 10, p 58, Chap 1 
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controller of all, — being definitely stated m Scripture, pradh&na can 
by no means be aooepted as such a cause 

Vedanta-kaustubha 

(Brahman alone is the oause of the world), because m this Upomgod 
(viz Ghfindogya) that which is denoted by the term ‘ existent ’ “ is 
definitely stated ” to be the cause of all as the self of all, in the passage 
* All this, verily, is from the self* (Chftnd 7 26 1), and also beoause, — 
as denoted by the term “ and ”, — the same thing is mentioned in 
other Upan upads too Thus, there is a passage in the mantra upamgad 
of the SvetUvataras * Who is a knower, the tame of time and omxus 
cient 1 * * (fivet 6 2 10), * He is the oause, the Lord of the lard of sense 
organs 1 Of him there is no progenitor, nor lord 1 * (Svet 0 9) 
The KaugitakiTiB declare ' From this self all the vital breaths depart 
to then? respective plaoee, from the vital breaths the gods, from the 
gods the worlds * (Kang 3 3, 4 20) Similarly, in other places too 
We stop here for fear of increasing the bulk of the book Henoe, the 
non sentient pradh&na, which is an object of inference,* is not the 
oause of the world, since it is unfit to be the cause of collocation 
without an intelligent ruler, and beoause if pradh&na be admitted to 
have the power of being such a ruler, you oome over to our side 8 
On the oontrary, it is established that Lord Kfppa, denoted by the 
words * Brahman 1 and the rest, the one topic of all the Vedas, omms 
aent, omnipotent, the non distinct material and effluent oause of the 
world, and denoted by the term ‘existent’, is the oause of the world 4 


Here ends the section entitled ' He Bees 1 (5) 


1 Correct quotation 1 KdraQ&-dfttp3dhtpa$ which is translated bene Vide 

fivet 6 9 

■ See footnote 1, p 42 

> That is, then prodAdna will become Brahman, and cease bo be non sentient, 
as held by the B&rpWvyas 

* Note the difference bet w een the interpretations of NtmbSrla end SHntvdaa 
According to Nxmbarka, the word ‘Jrutatodt’ means * beoause this is mentioned 
in Sapphom and he attaches no special and separate meaning to the word 

Oa But according to fifrinfooeo, the word 'Srutato&t means 'because this 
u mentioned in Aw Upaniqad (vu OhOndogya) and the word Ca * means 

beoause this is mentioned m other Vpantoade (via ffeetHevatara, KauoUahi and 

the rest) ’ 
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COMPARISON 

Ramanuja 

Reading and mteipretation same R&m&nuja points out m 
conclusion that this adhikarana is also a refutation of the theory of 
the Nirguna Brahman, since it asserts * perceiving * or * willing ’ on 
the part of the creator of the world, and ‘ willing ’ means being 
possessed of the quality of intelligence 1 * 

Baladeya 

This is sutra 11m his commentary Reading same, interpretation 
different, viz ' And because (the Nirguna Brahman) is mentioned m 
Scripture * That is, Scripture proves the Nirguna Brahman to be 
the creator, and not the Soguga Brahman 8 

The difference is that while according to NimbBrka (and others 
too), this section is conoemed with the question as to whether Brahman 
or pradh&na is the creator of the world, according to Baladeva, the 
question is as to whether the Nirguna Brahman or the Saguna Brahman 
is the creator of the world 


Adhikarana 6 The seotion entitled ‘That which 
consists of bliss’ (ShtraB 18-20) 

StJTRA 13 

“ (Brahman is) that which consists op buss, on account op 

BBPBnnoN ” 

Ved&nta-pftrijata-saurabha 

“ That which consists of bliss ” is the Supreme Soul alone, but not 
the individual soul Why q On account of the repetition (in Scrip 
tore) of the word ’bliss’ with reference to the Highest Self 

Vedfinta-kauatubha 

Thus, by way of refuting the doctrine of pradhfina, it has been 
shown that scriptural texts like ‘ “ Th* existent alone, my dear 1 ” ’ 


i fin B 1 1 12, p 166 vol l 

» GB 1 1 11 pp 84-55, Chap 1 
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(Ch&nd 6 21) and the rest, all refer to Brahman Now, the author 
is showing that the texts about that which consists of bliss and the 
rest also refer to Brahman who, as possessed of unsurpassed bliss, 
is different m nature from the olaea of sentient beings also 

In the Taittinya, four sheaths, viz that which consists of food, 
that which consists of the vital breath, that which oonaiats of mind, 
and that which oonsista of understanding, ore spoken of in a successive 
order, and after that it is said * Verily, other than and withm that 
which consists of understanding is the self which oonsista of bliss By 
that this is filled ' (Tait 2 6) Here a doubt arises, viz whether by 
the words ‘consisting of bliss*, the individual soul is denoted or the 
Supreme Soul What is reasonable here 3 * If it be suggested As 
m the passage * Of him is this very embodied soul which belongs to 
the previous one * (Tait 2 5), an embodied soul is mentioned, as m 
another scriptural text * May my (sheaths) consisting of food, con 
mating of the vital breath, consisting of the mind, consisting of undex 
standing and consisting of bliss, be purified ' (Mahtoftr 20 21) it is 
said that what consists of bliss is something to he purified, and ob it 
is impossible for the ever pure Supreme Soul to be something to he 
purified, so that which oonsista of bliss is the individual soul, — 

We reply "that which oonsista of bliss ” is the Highest self alone, 
possessed of unsurpassed bliss Why 1 ‘ On aaoount of repetition *, 
i e because the word ‘bliss * has been repeated many times (m Scrip 
ture) m reference to the Highest Self alone, the Highest Person, m 
texts like * If there were not bliss in the ether, for this alone oauses 
bliss* (Tait 2 7), 1 * ‘He knows that Brahman is bliss’ (Tait 3 6) 
and so on, and beoause, beginning thus * This is an investigation into 
bbas ’ (Tait 2 8), the concluding text ' Knowing the bliss of Brahman, 
he does not fear from anything* (Tait 2 8), is found to end by 
establishing that the bliss of Brahman alone is unsurpassable and 
illimitable 

If it be said that here there is the repetition of the word ‘bliss* * 
only, and not of the words ‘consisting of bliss* 8 — (we reply) no, be 
cause just as in the passage ‘In spring, he performs the jyoti sacrifice* 


1 Complete quotation ‘For who indeed would breathe, who would live 

if there were not thle blue in the ether ’and ho on Vide Tait 27, p 70 

* Anemia 

* Jnanda-maya 
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the word ‘jyoti* stands for the word ‘jyotistoma’, bo here the word 
‘bliss* stands for the words ‘consisting of bliss * 

To your allegation that as an embodied soul is mentioned m 
Scripture, the Highest Self is not that which consists of bliss, — (we 
reply ) the designation of the embodiedness of the Supreme Self fits 
in, smoe He abides within all, viz that which consists of food and the 
rest, as their controller On the other hand, the text about that 
which oonsists of bhss, viz ‘Of him is this very embodied soul which 
belongs to the previous one ’ (Tait 2 5), shows that it (viz that 
which consists of bliss) has no other (inner) soul 1 * * * * * The expression 
‘ Let them be purified* (in the above Mah&n&rayana passage) means 
‘ Let them be embellished * 


SOTRA 14 

“Ip rr bb bad? that oh account of the wobd (‘Ananda maya') 

DENOTING MODIFICATION, (THE HlGHBST SbU 33 ) NOT (DBNOTID 

BY THIS WOBD), (WB BJBPLY ) NO, ON ACCOUNT OF ABUNDANOB ** 

Ved&nta -pari j Sit a - s aurabh a 

If it be said that on aooonnt of the mention of (the suffix) ‘mayaf 
m the sense of ‘modification', the Highest Self is net that which 
consists of bliss, — (we reply ) no Why 9 On account of the mention 
in Smjrti of (the suffix) ‘mayat* as having the sense of 'abundance* 
as well 

Vedauta-kaustubha 

If it be objected That which oonsists of bliss cannot be the 
Highest Self Why? “On aooonnt of the word denoting modifloa 
turn ”, 1 e on aooount of the mention of the suffix ‘mayat’ as having 
the sense of ‘modification *, — beginning ‘Mayat is used optionally 
m the classical language after any base (to indicate “product** and 


i That xa the soul consisting of food has the soul consisting of the vital 

breath as its inner soul this latter again has the sonl consisting of mind aa its 

inner soul this latter again haa the soul consisting of understanding aa Its inner 

acral and this latter again has the aonl consisting of bliss as its inner soul But 

the last one via the soul consisting of blue has nothing else an its soul, but is 

the inmost aonl of all 
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“part”} when food and dress are meant' (Pfin 4 3 143, BD K 1523 *■), 
Smrti goes on to designate (the suffix) c may at 1 * * m the sense of modffiea 
taon thus — ‘(The suffix “mayat” is used) invariably after words ux 
which the vowel has been lengthened and after "fiaia* and the rest ' 
(Pfin 4 3144, SDK 1524 s ), — and also because the suffix ‘mayat’ 
is found used in the sense of ‘modification ' m ordinary life m evprow 
sions like ‘An earthen 8 * pot 1 and so on, as well as in the Veda, m 
passages like ‘ A large branch of the pama * 4 wood * 6 is the sacrificial 
ladle and so on, — 

(We reply) "No” Why ? “On account of abundance”, le 
because Smrti depots (the suffix) 'may at' in the Bense of ( abundance' 
as well, in the passage ‘Mayaf is added m the sense of 'made 
thereof’ 8 and in the sense of ‘having a great portion of 1 7 (P&p 5 4 21 , 
SDK 2080 8 ), and because the suffix ‘mayat’ is found used m the 
sense of 'abundance’, too, m ordinary expressions like ‘A sacrifice 
abounding m food' 0 and so on 

It cannot be said also that since Brahman is admitted to be 
consisting of bliss, there may be some want of bliss m Him, 10 — because 
here 'abundance' is but a synonym for 'very muchness ' Thus, 
among (all the effects of prakrti) beginning with mahat and ending 
with the body, the body being a transformation of food, 11 is said to 
be the person ‘consisting of food' Other than and the supporter of 
it is 'that which consists of the vital breath' Othei than and the 
supporter of these two is 'that which consists of mind' Other than 
and the controller of these three is the individual soul, called ' the 
person consisting of understanding’ That whioh is of the nature 
of knowledge and has understanding as its attribute (viz the individual 
soul) is the controller of the three non sentient persona That this 


1 P 786, vol 1 1 P 786 vol 1 ■ Mfn maya 

* Portia is a large leaved sacred tree whose wood m used for making sacred 
tbbooIo. later generally oallad pal&da M V* , p 600 

■ Portia tnayt 0 Tad vacana 

7 Prcikrta-vaccma, meaning Pr&euryycQa prashitam pralftam, taayn wtcttnam' 

8D K 2080, p 081, vol 1 

* Op aU 0 Anna maya 

10 That is, when it is said 'iww maya yajAa\ it ih meant that the sacrifice 

oonnstB mostly of food but not entirely Similarly it might be thought that the 

expression. ‘jinanda maya Brahman * means that Brahman ih mostly blow but 

not entirely bliss i e there is earns non bliss in Brahman 

u That u, it is food which being a Humiliated produces and keeps the body 
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possessor of the attribute of understanding is of the nature of know 
ledge, will be made dear m the second chapter 1 But why, then, 
has the attribute alone been indicated m the text *' Understanding 
performs a sacrifice 2 1 (Tait 2 6) Listen The very nature, too, 
of the knower is self manifesting, and the use of the term 'understand 
mg’ or the nominative case ending should bo understood to be referring 
to it The use of the neuter gender 2 * * * is meant for denoting a thing 8 
For this very reason, in the K&nva recension, viz 'Who abiding in 
understanding ’ (B?h 3 7 22), and m the M&dhyanchnn recension, 
vie ‘Who abiding in the self’ (fiat Br 14 0 7 30 *), in spite of the 
difference of words, the meaning, viz the individual soul, is the very 
same And for this very reason, the statement 'Understanding 
perforins a sacrifice, and deeds too 1 (Tait 2 6) is perfectly justifiable, 
it being impossible for the mere attribute of understanding to he an 
agent And, it, the individual soul, the knower, should be known 
to be possessed of bliss, m accordance with the text 'That is one 
human bliss 1 (Teat 2 8), as well as another scriptural text 'For 
verily, on getting this essence, one becomes blissful 1 (Tait 27) 
The Supreme Person, an ocean of immense bliss m contrast to its 
(viz the individual soul’s) little bliss, is the controller of all, referred 
to in the text ‘Venly, other than and within that which consists of 
understanding, is the self which consists of bliss 1 (Tait 2 6) Mare 
over, the Supreme Person, the One, is indeed established in all the 
Vedsntas as free from all faults by nature, so there is not even an 
odour of slightest non bliss in Him, — so much in brief 


SCTRA 15 

“A ED ON ACCOUNT OP THE DESIGNATION 07 THB CAUSE 07 THAT 11 

Vedfinta-p&rlj&ta-saurabha 

On account of being the cause of the bliss of the individual soul 
too, the Highest Self alone is that which oonsiste of bliss 


1 Vide VK 28 18 ■ Vie 'vqllunam in the test 

8 That u the word * understanding does not stand for a mere abstract 

attribute hen bat for a concrete thmg, vie the individual soul possessed of the 

attribute 

* P 861 lme 19 
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Ved Snta-kaustubha 

Scripture designates that He (viz Brahman) alone is the "cause” 
the tJias "of that”, viz the individual soul, — which, according 
to the •prwna facie view, was suspected to be that which consists of 
ftiiaa , — thus — ‘For, venly, this alone causes bliss’ (Tait 2 7) 
Here the term "Bnandayatu” means 'ftnandayati* The sense -is that 
os he who gives riches and knowledge to others is himself possessed 
of immens e nch.es and immense knowledge, so the statement that the 
Highest Self, too, causes bliss to individual souls means that He is 
possessed of immense bliss Just as the term ‘consisting of light’ 
ib applied to Lord Sun, whose very nature is to remove all dark 
ness, so exactly the application of the term ‘consisting of bliss' to 
the Lord, the topic of the present discussion, the oause of all, without 
an equal or a superior, and devoid of even a tinge of non bliss of any 
sort, is perfectly reasonable 


SUTRA 16 

"And IBB 1CABKRA DXSGBEBBl) (VIZ BBAHMAN) IS CIBLBBBATBD 

(TO BID CONSISTING OF BUSS) ” 

VedSnta-pSnjata-saurabha 

That which is stated in the mantra text viz 1 Brahman is truth, 
knowledge and infinite' (Tait 2 l), 1 is “mantra described” * That 
alone is celebrated by the term " c onaistmg of bliss” 

Vedfinta-kaustubha 

That which is stated in the mantra text which be gin n ing thus 
‘The knower of Brahman attains the highest’ (Tut 2 1), continues 
‘He who knows Brahman as truth, knowledge and infinite, situated 
m the cave* (Tut 21) is the ‘ mantra described’', i e Brahman 
alone, the cause of the origin and the rest of the woild He is aele 
hated in the following Brfihmana text os well — viz 'Venly, other 
thou and within that which consists of understanding is the self which 
consists of bliss’ (Tut 2 0), since the mantra and the BrShmaga, 

— .ii m ■ . — ■ ■ 

i A B, Bh, AK, B 


* Mantra carntiam. 
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the object to be explained and the explanation! refer to the 
topic Henoe that which consists of bliss is the Highest Self alone 


SCTRA 17 

“Not the other, os aooottnt of inappbopbiatbnbsb ” 

Vedfinta-parijata-saurabha 

The quahties peculiar to the Lord, which are mentioned m 
Sonpture as relating to that which is signified by the term ‘consisting 
of bliss s , being “ inappropriate 5 on the part of anything else, “the 
other”, l e the individual soul, is not signified by the term 'consisting 
of bliss 1 

Vedfinta-kaustubha 

“The other”, le the individual, soul is not to be understood 
here by the term * consisting of bliss' Why? “On account of 
mappropnateness”, le the creatorslup of the entire world and the 
like, mentioned as relating to that which consists of bliss m the 
scriptural text “He wished ‘May I be many, may I procreate' 
He created all this” (Tait 2 6}, are not appropriate on the part of 
the individual soul Hence that which consists of bliss is Brahman 
alone 

Or else, the following construction (of the sfitra) may be under 
stood — The individual bouI, “other than” Brahman, is not “mantra- 
described", because the quahties which are peculiar to the “mantra 
described”, viz being the object to be attained by the wise and so an, 
are “ inappropriate” on the part of anything else 

COMPARISON 

Ramanuja 

Reading same, interpretation different — * The other (viz the 
individual) (is) not (the object of the text “Truth, knowledge and 
infinite ”, Tait 21), on account of mappropnateness * That is, 
Rftmflnuja takes this sfitra as continuing more particularly the theme 
of the preceding sfitra where it has been shown that Brahman is 
designated by the text ‘Truth, knowledge and infinite' (Tait 2 1) 
Here it is shown, he points out, that none else than the Lord, not 
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even tho freed soul, can be the object of the above text, for even the 
freed soul is not absolute 1 knowledge m the sense the Lord is, ae even 
the freed soul cannot wish to be many and so on So it is not appro 
paste that the individual soul can ever be the object of the abovo 
text and be identioal with Brahman 8 

Srlkagfha 

Beading same, interpretation different, viz The other (viz 
Hn&nyagarbha) (is) not (the cause of the world), on account of m 
appropriateness * According to Srlkaqtha a new adhikarana begins 
with this s&tra (sutras 17-20), oonoemed with the question whether 
the Lord is the oause of the world, or someone else, viz Hiranya- 
garbha 8 


SUTRA 18 

“And on account of thb dbsionation of dottbbhnof ” 
VedSnta-pfirij&ta-saiirabha 

“On aooount of the designation of a difference” between the 
obtainer and the object obtained in the text ‘For, verily, on obtaining 
this essenoe, he becomes blissful* (Tait 2 7) 4 the mdividnal soul 
u not that which consists of bliss 

Vedanta -kaustubha 

For this reason, too, that which consists of bliss or the ‘mantra- 
dosanbed* one is not the individual soul Why! Because the 
individual soul and the Supreme Being are designated as different 
Thus, the text 'He is, venly, the essenoe For, verily, on attaining 
the essence, be beoomes blissful ’ (Tait 2 7), designates a difference 
between the Highest Self, consisting of bliss and mantra described, 
sb the object to he obtained, and the individual soul, as the obtainer, 
smoe the obtainer cannot he the object obtained There is a difference 
of nature between the individual soul and Brahman, otherwise on 


1 NtrupOdhika 

1 dr! B 1 1 17, pp 103 194 Part 1 
* £k B 1 1 17 pp 230-237 Part 3 
4 $,Bb 
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intermixture of qualities will rosult, — this is the meaning of the two 
aphorisms 

COMPARISON 

Samkara 

This is sutra 17 m his oommentary Beading and literal inter 
pretation same, quotes the same passage, but m oon elusion adds his 
own view, viz that really and transcen dentally, there is no difference 
between the soul, the obtainer, and Brahman, the obtained 1 * * 

Ramanuja 

Beading and interpretation same, but refers to a different passage, 
viz Taittanya upam^ad, 2 6 s 

Srikatfha 

Beading some, intei pretation different, viz * (If it be said that 
Bjranyagarbha is identical with the Supreme Lord, then we reply, 
no), on account of the designation of difference 1 3 


SCTRA 19 

“AmD ON ACCOUNT OP desire (through which simply teb 

LobD 3B a-rt.ii TO -ribat.t7.ib TTtr PURPOSES), ttubtrib is NO DXPBN 

duch (op the Lord) on (what is an object op) xnpebbngb 

(viz PBADHiNA) ” 

Vedlnta-parijata-saurabha 

If the individual soul be admitted to be the cause, it must depend 
on a material cause, viz on pradh&na which is an (object of) “m 
ferenoe”, just as a potter has to depend on day and the rest in creating 
pots and the like But the Highest Person, non material, consisting 
of bliss and omnipotent, has to depend on, nothing Why? “On 
aooount of desire”, le an aooount of intention, as declared by the 
scriptural text — * He desired “ May I be many” * (Tait 2 0) 4 

1 6 B 1 1 17, pp 221 22 

a Of also Chflnd 8 2 8 l Sa aik&sta bait u sySm etc 

8 &K B 1 1 10 pp 287 ff. Fart 1 * 6 R, Bh, B 




[SO 1 1 10 

ADH 6] 


VaDiNTA KAUSTUBHA 


69 


tt ar.no that whioh consists of bliss is diffeient from that (viz the 
mdmdual soul) 

Vedanta -kails tubha 

To the objection, viz Fradh&na may very well be denoted by 
the term ‘consisting of bliss*, as it contains the quality of sattva 
which is the oause of bliss, and as it corresponds to the effect 1 , — we 
reply — 

The term ‘consisting of bliss* contains no “reference’* to “in 
ferenoe ", le to that whioh is inferred, viz pradhana Why 9 “On 
account of desire ”, l e because the text, which refers to that which 
consists of bhss, viz ‘He desired “ May I be many** * (Tut 2 6), 
mentions one who desires The sense is that desire Tnaar^ i volition, 
and that is not possible on the part of the non sentient pradhSna, 
but is possible on the part of the omniscient Lord of all Although 
pradhAna has already been set aside by the aphorism ‘ Because <( the 
creator) sees, not, non scriptural 1 (Br Su 11 6), it is onoe more set 
aside here with a view to confirming the ‘universality of knowing’ * 
and hence there is- no fault of repetition 

Or else, (an alternative explanation of the sfttra )— if the indivi- 
dual soul be denoted by the term ‘consisting of bliss*, the topio of the 
present discussion, it must be the oause of the world as well, and m 
that case, just as potters have to depend on day and the rest for 
creating pots, eto so the individual soul too must depend on p&dh&na, 
which is a synonym for ‘inference* 8 But if the omnipotent Brahman 
be the cause of the world, no suoh fault arises, — this is the sense 

COMPARISON 
S amkar a and Bhfiskara 

This is sfltra 18 m their commentaries Beading same, interpre- 
tation different, viz ‘And on aocount of desiring, there is no reference 


2 That u pradhSna the non -se ntag nt cause is similar to the offset, the non 
sentient world Vide V K 1 1 5 

* Vida Br BO 1 1 11 whore it has bean scud that Brahman u universally 
known from all texts to be the oause of the world 

* That u, pradhSna has been called ‘ inference’ (anumdna) in. the eQtra, 
beoause it is an object of inference 
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to (what ib an. object of) inference (viz pradhftna) (in the term l( &nanda 
maya ”) J That is, Scripture predicates willing on the part of the 
Ananda maya, and willing is possible on the part of a conscious being 
alone 1 

Srlkagtha 

Beading same, interpretation different — viz And, (even) on 
aooount of desire, (i e in spite of the fact that Hiranyagarbha ib said 
to have desired to create the world,) (his being the creator) ib not 
dependent on reasoning (xe does not stand to reason,) (because 
it is the Lord Himself who created the world in the character of 
Hiranyagarbha ) ' 2 * * * * * 

SUTRA 20 

“Abb (Scripture) teaches the union with that (viz bubs) 

OP THIS (VIZ THE INDIVIDUAL SOUL) IN THIS (VIZ THE LORD) ” 
VedStrta-pfirijSta-saurabha 

Scripture “teaches ” the “union with that’*, le the union with 
bliss, in the passage — ■* Verily, he ib an essence, for venly, on attaining 
the essenoe, he becomes blissful ’ (Tait 2 7) Hence it is established 
that He, on attaining whom the individual soul comes to be muted 
with bliss, is different from it 

Vedfinta-kaustubha 

For this reason also that which oonsists of bliss is neither the 
individual soul, nor pradhana, but Brahman alone, since Scripture 
“teaches” the “union with that”, le the “union” or 1 connection 
with “that”, or the Highest Self , — i a salvation, characterized by 
the attaining of His nature, 8 — ‘of this’, le of the individual soul, 
relying on Hun, “in this”, le m the Highest Person, the Highest 

1 d B 1 1 18 p 233 Bh B 1 1 18, p 26 Note that this ib adopted ae an 

alternative explanation of the aQtra by SHntvdaa but not by Nimbdrka See 

above 

* 6K B 11 10 (pp 240 241 Fart S) 

s Note that while according to Nvnbdrka the word iad ycgam means 

union with bliss* according to iSHnttxIsa, it Tfw ftftnp ‘union with the Highest 

Self*, or salvation though ultimately these two interpretations come to the 

jam* thing 
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Self, consisting of bliflB and mantra dosoiibed And the scriptural 
text to this effect is as follows — ‘For, tinly, when he find* fear 
Iflggnflss as a foundation id that which is invisible, incorporeal, un 
defined, and unsupported, then he is gone to feaileasnose When, 
however, he makes the smallest distinction therein, then ho comes to 
have fear ’ (Tut 2 7) The meaning of this is as follows ‘When 
ie when at the time of birth which took plaoe at a tiwin when there 
tob a causeless kindly glance by the Lord, as mentioned in sacred 
texts , thus ‘But should Madhusfidana glanoe at a person, when he 
is bom, he should be known to be pure and given to the thought 
of salvation ' “'Through my grace, he attains an eternal and un 
changeable plaoe" * (Gita 18 60) and so on, ‘he’, i e a knower, devoid 
of any desire for enjoyments here or hereafter, restoring to the feet 
of the Lord alone and possessed of the characteristics os stated m 
Scripture thus ‘ "I am easily attainable by one, O POrtha, by the ever 
free asoetao, who constantly remembers me, not thmlcmg ever of 
another” * (Gita 18 14), ‘He who departs, discarding the body, 
uttering the one syllable “om ” and remembering mo, goes to a supreme 
goal', ‘“Knowing me, he goes to peace" * (Gita 5 29), 'The knower 
of Br ahman attains the highest* (Tint 2 1), and so on, becomes 
fearless, he 'finds*, ie attains, ‘a foundation*, ie unfailing, 
devotion (or reliance) through His grace alone ‘Then’, le un 
mediately after, 'ho is gone to fearlessness*, on account of the 
absence of any devotion (on Iub part) to anyone else, which (alone) 
is the cause of fear In whom* 'In the invisible ie m that 
which is different from the group af the non sentient whioh is visible 
Agwn j m whom f 'In the incorporeal', ie m the supremely 
conscious Being, who is different irom the group of souls or oonsoxous 
beings, — that He is the supremely conscious Being is stated in the 
Eathavalll, thus ‘Conscious among the oonsoious 1 (Kafka 518, 
also 6vet 6 13), — 'in the undefined’, i u in that which is not estab 
belied as having so mu< knew and the nature and qualities of which 
are to be known from the Vod&ntn alone, 'in the unsupported’, 
ie in that which has no basis, which is possessed of infinite, moon 
oeivable powers, — this is the sense And 'when 1 , i o when during 
the period of nescience, ‘he’, ie a non-knowor, 'makes’ even the 
smallest ‘distinction’, i e relies on something else, viz one or ofchei 
of the ends, connected with means (other than a complete resort 
to the Lord done), ‘then he comes to have fear 1 Hence, it is 
6 
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established that that which consists of bliss is Brahman, different 
from all the sentient and the non sentient 1 * * 


Here ends the section entitled ‘That which consists of bliss’ (6) 


COMPARISON 

Samkara 

This is sutra 19 in his commentary Reading and interpretation 
same, quotes the passage quoted by SrlmvSsa But here damkara 
changes his point of view all of a sudden, and after having given at 
length the very same interpretation as given by Nimbftrka, viz that 
the ‘ftnanda-maya’ referred to in the Taittirlya upamgad (Tart 26) 
is the Highest Self, 8 and not the individual soul or pradhaua, he 
finally rejects it, at the end of this sutra, m favour of another, vu 
that the word ‘Brahman’ in the immediately following phrase 
'Brahma puoaham praiatfhA’ (Tait 2 5), refers to Brahman pnn 
cipally, and not as a member of the ‘finanda maya’, for the ‘finanda 
maya’ would refer to the qualified Brahman, and never to the nan 
qualified Brahman, which is called ‘ dnanda ', and not * dnandomaya ' * 

Bh&skara 

This is sfitra 19 m his commentary too Reading same, inter 
pretation of the word ‘tad yogam’ slightly different — viz * union 
with Hun (the Lord)’, le salvation 4 * * * (Cf 6rInivSsa ) Quotes a 
different portion of the same passage (viz the portion quoted by 
drXmvfisa) 

Srlkaftha 

Reading same, interpretation different — viz ‘Herein (viz m 
the MahA-nftriLyana npamgad) (Scripture) teaches his (l e Hiranya- 


i Note that here Nvnbarka and SHnsodsa understood the word 'Utah* u 

referring to two dnfformnt portions at the same peerage, -vu Taat a 7, NtmbOrko 

to the first part. ShnwSsa to the Last 

8 Vide 6 B 1 1 12 p 217 'Pont eoBtmS finanda-mayo bhamtum arhati 

In this jrery sOtra also, it is said- — Tasmdd dnanda-maya^i pcaramStmd ita 

dhtiam' 0B 1 1 10 p 228 

s Vida 6 B 1 1 10, prp 225 26 

* Bh B 1 I 10, p 28 
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garbha’s) connection with that (viz the Supreme Lord) ’ 1 While 
according to Nunb&rka, sutras 13-20 form one section, oonoemed with 
the question of the '(Luanda maya’, aooording to artkant?ha. Sutras 
13-16 form one section, while sutras 17-20 form another different 
section, oonoemed with the question, as noted above, whether Hiranya 
garbha is the creator of the world, or the Supreme Lard (viz Siva) 

Baladeva 

This is sfltra 19 m his commentary Beading same, interpretation 
of the word ‘tad yogam’ different, viz ‘union with fearlessness’ 
Quotes the passage quoted by Srlmvfisa * 


Adhikaraga 7 The section entitled 'That whioh 
ib within’ (Shtras 2122) 

SUTRA 21 

“ That whioh is within (thb stjit ahd thb m) (is btoitb but 

THB HlGHBST &HLP), OUT AOOOUHT OP THB THAOHENQ OP HIS 

QUALITIES " 

VedSnta-pirijSta-saurabha 

He who abides “ within ” the sun and the eye and is to be wor 
shipped by one desiring salvation, is, truly, the Highest Self alone, 
and not a particular individual soul Why * “On aooount of the 
teaching of the qualities belonging to Hun” alone, viz quali t i e s like 
‘freedom from sms’, 'being the soul of all* and so on 

Vedanta-kaustubha 

In this man ner, it has been shown in a general mann^T m the 
two sections that the stated texts all refer to Brahman, who is 
different from pradh&na as well as from the individual soul and 
is the cause of the ongm and the rest of the world Now, after 
having mentioned the peculiar qualities of the Lord, such as, p ossess 
iqg an eternally present, non celestial body and bo on, and then by 
showing the ooncordanoe of those texts (with regard to the Lord), 
the author denotes, up to the end of the section, the difference 

1 6K B 1 1 20 pp £40 241, Part 8 

* OB 1119 pp 76-77, Chap 1 
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of Brahman from particular individual souls who have attained 
eminence by virtue of supieme merit, as well as from particular non 
sentient objects, like time and the like 

In the Ghtodogya, we read ‘Now, this golden Person, who u 
seen within the bud, has a golden beard and golden hair, and is golden 
through and through, right to the finger nail tips His eyes ore like 
the full blown lotus His name is High, (beoause) he has risen above 
all sms Verily, he who knows thus rises above all sms His gingers 
are the Be and the S&man 1 So muoh with reference to 

the gods’ (Cfafind 16 6-16 8), ‘Now, with reference to the self’ 
(Ghfind 1 7 1), ‘Now, this person, who is Been within the eye* 
(Ghfind 17 6) and so on 

Hero, a doubt arises, viz whether this Person, mentioned in 
Scripture as abiding within the sun and the eye, is a particular mdm 
dual soul, or the Supreme Lord ? What is reasonable here * If it 
be suggested An m dividual soul who has attained eminence Why f 
Because the person within the sun and the person within the eye 
are declared by Scripture to be possessed of a form m the passages 
(respectively) 'Having a golden beard, golden hair’ (Ghfind 16 6), 
'The farm of this one is the very same as the form of that one 1 
(Ghfind 1 7 6), because a limit to the lordship of both is declared 
respectively by the texts — ‘He rules these worlds which are beyond 
that, as well as the desires of gods’ (Ghfind 1 6 8), 'He rules these 
worlds which are under that, as well as the desires of men’ (Ghfind 
17 6), beoause the dependence of both on something else is declared 
(respectively) by the texts ' Within the sun’ (Ghfind 1 6 6), 'Within 
the eye' (Ghfind 17 6), and because the Supreme Self is declared to 
be just the opposite by the texts 'Without sound, without touch, 
without form’ (Hatha 3 16), ' “ On what, my reverend Sir, is it based ¥ ” 
" On its own greatness ” 1 (Ghfind 7 24 1), ' This is the Lord of 
beings’ (Bj*h 4 4 22), etc — 

We reply The Person, mentioned m Scripture as " within ” the 
sun and the eye is the Highest Self alone Why ¥ "On account of 
the teaching of his qualities,” 1 e beoause of the “teaching”, in this 
text, of the qualities "of him”, viz of the Highest Soul alone, such as, 
being free from sms in every way, being the remover of all the Bins 


1 Quotation incomplete — via — Hu singers are the £c and the S&man 
Therefore (they are called) the udtftha and so on See footnote 1 p 09 
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of His own devotees, and bo on, as well as, being the soul of all and 
the rest, thus ‘He, verily, is the Bo, the Sfiman, the Uktha, the 
Ya]UB, He is Brahman* 1 * * * * * (Ghfind 1 7 6), because m aceordanoe with 
the sanptural texts ‘When the seer sees the golden coloured person’ 
(Mun£ 313), ‘Of the colour of the sun, beyond darkness ’ (Svet 
3 8, Gltft 8 9), ‘That on which all these powers are based, O king, 
is another great form of Han, different from the form of the world’, 
and so on, like His natural qualities of possessing true desires and the 
rest. His possessing a form too, involves no contradiction, and beoauae 
the text 'Without sound, without touch, without colour’ (Hatha 
3 15) is concerned with denying sound and the like belonging to the 
material world Nor is Brahman depicted here as possessed of a 
limited lordship, smoe the text setting forth such a limit is oonoerned 
with an arrangement of presiding deities Nor can Brahman be said 
to be dependent on something else, since He is the support of all, 
m accordance with the following scriptural and Smrti texts, viz 
‘Entered within, the ruler of men* (Tait Ar 3111, 2 *), 'The 
Inner Soul of all beings’ (Hatha 6 9, 10, 11, 5 12, 6 vet 6 11 , Mupd 
2 1 4), ‘Who, abiding within the earth* (Bfh 3 7 3), ‘ “And, I am 
situated within the hearts of all” * (Gita 15 15), ‘ “I abide, supporting 
the entire universe with a part of mine” * (Gita 10 42), and so on 
Here, by the Vedic text, — which is omniscient, independent of all 
proofs and authoritative by itself with regard to its own matter, — 
viz ’This golden person who is seen within the sun, having a golden 
heard* (Chfind 16 6) and so on, the body also of Brahman, the 
topic of discussion, suitable to Hun, is mentioned, on the basis of 
direct perception alone, as evident from the statement ‘is seen* 
From this it is known that the Highest Self is to be meditated on by 
one who desires salvation as possessed of a body And, meditation 
too, to be m enti o ned hereafter, 8 is possible only if the Highest Self 
be possessed of a body The multitude of scriptural and SmftL 
texts, referring to the body of the lord, is not quoted here for fear 
of prolixity 


1 u a sacred verse, which is rootled m praise of a deity 30mm u a verse 

which u sung, Yajva Is a sacred formula which is muttered Uktha u a fcmd of 

recitation in laoniloes Brahman is a sacred text or mantra, distinct from £o, 

BOman and Ya$us MW.pp 172 32S 737 

■ P 181 

8 Vide VK 8 8 
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COM PAHISON 
Aaqikara 

This u nfitro 20 m hw tuninit utm s Raiding and mtorpn f ttiun 
same , quotwc the name In roiultuuon, ho addn that all Ju midi 

the Supremo Lord w rwdh nrfijia tu formless, yot Ho nm\ luetunic 
v ano aB mfi} mm\a riip ut hit tuiounng Hir dovoteou 1 * * * * * That w all 
these ponugw, toathmg tie warning of (ho Person within the kuii 
uxd so on, mfur to tho qualified Brahman oul\ , and not to the hurl it 
Brahman, ulnch of cnumo Nmrimrk t tlmw not admit 


StJTRA 22 

''Ann on Atcm nt to thf iiksmvation of DittraKNOh (Tin 

Highfkt Sfm is) otii>k tk\n (mi, individual hoi ls o» thi 

SUIT AND TUB HURT) ” 

Yedanta-pdrljuta -saurabha 

The Highest Half w “othw * than the gioup of individual hmiI* 
of the sun und the rest * \Vh> 7 “On at count of the derngnutiou ot 
difference" m tlw text ‘Abidin# m flu* nun' (Bph 37 0 s ) anti •**» 
on 

Vedanta -kuustubha 

Tor thw reuse m too, the Highonl Self, ih “other” than, 1 v different 
by nature from, tho individual rouIk of the kuu and the rent vuthm 
which He abides Win 1 “On at count oi tho designation of difler- 
enoe ” between the individual soul and Brahman, in tho text * Who 
abiding within tho sun bt other than tlu» nun, whom the mm doe* nut 
know, of whom the mui » the both, who rules tho mm from wflhm 
he is yonr soul, tlio mnm controller, immortal ' (Bjh 3 7 H) Thu* 


i $B 1 1 20, p 203 * StyfV iHirttmrdmruKtffll )7ce k3 vaiUn wUyftiMtyam 

rOparfi t/kikakftn ugrttJtflrlhtm ' 

■CHS od nlightly tUflcnut vu '-Hu Higluwt Si If ih othtr tlum tin 

group of tho individual mub< of tin* huh und tl» runt within which Ht nltuic* 

(P B) 

* 4 h Bh, 1) 
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the difference of Brahman, from the individual soul, within which He 
abides, is established 

Hero ends the section entitled ‘That which is within* (7) 


Adhikarana 8 The seotion entitled ‘The ether 
(Sutra 2 8) 

StJTRA 23 

“(Bbahican is denoted by thb worn) REHAB, or account of 

H3B OHABAOTBBlBnO MAKES ” 

Vedanta-pfirijSta-eaurabha 

In the text 1 “What is the final refuge of this world I ” “ The 
ether”, said he* (Ohfind 1 9 1 1 ), that which is denoted by the twm 
“ether” is the Highest Self Why? “On aocount of his characteristic 
marks,” such as, being the creator of all, and the like, mentioned m the 
text 'All these things, verily, arise from the ether alone* (ChOnd 
1 9 1 a ) 

Ved&nta-kaustubha 

In this manner, it has been shown, on the ground of the peculiar 
qualities of Brahman, the topic of discussion, that the text 'Now, 
this golden person who is seen within the sun* ((Mod 16 8) and 
so on, refers to Brahman,, the topio of discussion Now, it is being 
shown that the text “'What is the final refuge of this world?" 1 and 
so on too (Ghfind 191) refers to Him, on the ground of the oh ar aotei 
lstno marks of Brahman 

In the Qhfindogya, we read the following under the dialogue 
between 6filfivatya and Jaivah ‘ “What is the final refuge of tins 
■world *" * '“The ether,” said he, “All these beings, verily, arise from 
the ether alone, disappear into the ether, for the ether alone is greater 
than these, the ether is the supreme refuge ” * ((Mad 191) Here 
a doubt arises, viz whether the elemental ether is by the term 
'ether*, or the H igh est Self What is reasonable hero ? If it be sug 
, gested As it is so well known m the world and as it is declared also 
by Scripture to be the cause of the elements beginning with the air, 


1 6 R Bh, 6 k B 
1 6 , b Bh, 6 k, b 
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and bo on, m the passage ‘From the “ether”, the “air” 1 (Tut 2 1), 
the elemental ether (is meant here) — 

We reply In this text “the ether”, 1 e the object meant by the 
term ‘ ether* , is the Highest Self alone Why 8 “On account of his 
characteristic) marks,” i e “his”, or the Highest Self’s, “characteristic 
marks”, viz being the areator of all beings, being superior, being 
the supreme refuge, and so on, — on aooount of that, 1 le on aooount 
of the peculiar qualities of the Highest Self It cannot he said, also, 
that m aooordanoe with the rule ‘When there is a oollooation of 
scriptural statement, mark, text, topio, place and name, each following 
one is weaker (than each preoedmg one), on aooount of its remote 
ness from the meaning ’ (Pu Ml Sfi 3 3 14 *), the scriptural state 
ment is of a greater ferae than the mark, — for in accordance with the 
rule ‘The strength and weakness of those which are spoilt by meaning- 
lessness are m the opposite proportion \ the scriptural statement 
'the ether 1 , is set aside by the mark mentioned in the text 'All 
these beings, venly, arise from the ether alone 1 * (Chflnd 191) 
If the word “ether” were to refer to the elemental ether, then no sense 
would fallow, for such a mark (viz being the areator of all) is not 
possible on the part of the elemental ether, on the contrary, the 
elemental ether is declared by Scripture to be created by the Highest 
Self, m the passage ‘From this soul, venly, the ether arose * (Tait 21) 
Further, on the ground of the etymological interpretation too 
(of the word ‘ether* or fikfifo), viz ‘The ether is that which shines 
everywhere 1 , 8 as well as an the ground of its conventional meaning, 
given m the passages ‘If there were not this bliss in the ether 1 
(Tait 2 7), ‘The ether, venly, is the revealer of names and forms 1 
(GhAnd 8 14 1) and so on, it is established that by the term “ether”, 
the Supreme Self alone is denoted 


Hero ends the section entitled 'The ether 1 (8) 


i This explains the oomponnd tal hAgBt ' 

1 P 284 vol I Vide Btibara bhOtya 

• i. •amaniOt batata tfe &c04dh 
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Adhikaraga 9 The section entitled 'The vital 
breath' (Sutra 24) 

SCTRA 24 

“Fob tsoob ybbt bjubojst (Bbahmak is deqtothd by ter woed) 

Vital bbbath ” 

Ved&nta-parij&ta-saurabha 

In the text also 'All these beings, verily, enter into the vital 
breath alone, arise from the vital breath (Chftnd 1115 1 * ), the 
vital breath is none but the Highest Self, on aooount of the character 
istio marks of Brahman, viz entering into and ooming out of Him 

Ved&nta-kaustubha 

la this manner, it has been pointed out that the text referring 
to the ether denotes Brahman, and not the elemental ether Now, 
by declaring that the text about the udgltha, 8 viz *0 Prastrotr I' 3 
(Ch&nd 1 10 9, 1 11 4) and so on, also refers to Brahman, the author 
extends here the Bame principle regarding the ether 

In the Ch&ndogya we find the following concerning the udgttha 4 5 * 
under the dialogue between C&kr&yapa and the Prastrotr ‘ “0 Praa- 
trotpl if you shall sing the prast&vaG without knowing the Deity 
who is connected with the piaet&va, then your head will fall 
off'" (Ch&nd 1109, 1114), ' "Which is that Daily f " "The vital 
breath," said he, “All these beings, verily, enter into the vital breath 
alone, arise from the vital breath Thu is the Deity connected with 
the pcastflva" ' (Ch&nd 1 11 4-6) Here a doubt anaes, viz As 
the entire world is found to exist as dependent on the vital breath, 
and as it is so well known m the world, so by the term 'vital breath’ 
a modification of the air too may be meant, and as m the text “‘For 
the mmd, my dear, has the vital breath as its fastening” ’ (Ch&nd 
6 8 2) and bo on, the term 'vital breath’ is applied to Brahman, so 
Brahman may also be meant What is reasonable here 1 If it be 
suggested Since everything is found to be dependent on the vital 

1 6 R Bh, 6 k, B 1 

* The word *i idgHfta' jus not included under t he quotat ion 

* A Pnutroir u an aanataat of the UdgStjr, and mnga the pnutdva or tho 
introductory eulogy or the prelude of a adman If W , p 690 

4 The word 'udgUha* is not Included under the quotation 

5 The pnutdva u the introductory eulogy or the prelude of a adman See 

footnote 8 above 
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breath, Binoe popularly the term ‘vital breath* is well known to be a 
modification of the air, and Binoe m the text 'When, venly, a person 
sleeps, his speech goes to the vital breath, bis eye to the vital breath, 
his ear to the vital breath When he wakes up, from the vital breath 
alone they arise again 9 (6at Br 10 3 8 6 1 ), the outran oe into a 
modification of the air and so on are mentioned, the chief vital breath 
alone, which is a modification of the air and has five modes, is under 
stood here by the term 'vital breath — 

We reply “!For this very reason", le on account of the very 
ohara otezifftio marks of the Supreme Lord, viz the entering into and 
ooming out (of Him) of all the great elements, it is reasonable to hold 
that the object denoted by the term" vital breath’* is the Supreme Lord, 
the Highest Person alone The characteristic marks of the Supreme 
Lord, viz the entering into and the rising from Him of all the great 
elements, as mentioned m the text 'All the elements enter into, i e 
merge into, and arise from, xe oome out towards. Him', are not 
possible m the case of a modification of the air In the text 'When, 
venly, a person sleeps’ (6at Br 10 3 3 0), there is no mention of the 
entering and so an of the great elements, but simply of the entering 
and the rest of the sense organs Henoe, on ocoount of the marks 
of the Supreme Lord, as well as on the ground of the etymological 
interpretation (of the term 'vital breath' or pr&Qa), viz 'In whom the 
entire world breathes excellently, 1 e finds a basis', it is established 
that the Highest Self alone is denoted by the term 'vital breath' 


Here ends the section entitled "The vital breath" (0) 


Adhikarana 10 The section entitled 'The light* 
(Sfltras 20-28) 

SUTRA 25 

“ (BbAHMAN IS HBNOXHD BY TEH WORD) LIGHT, ON ACCOUNT OF 
IHS MENTION 07 EBODT '* 

% 

Ved&nta-parijata-saurabha 

"The light", mentioned in the passage 'The light (higher) than 
the heaven' (Ghffnd 3 13 7*) is Brahman alone, "on account of the 


1 P 778, Lnuee 0-11 Cf a ■malar passage m Chand 43 3 
1 6 B Bh &K, B 
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mention of £ 906 ”, m the passage 1 "One foot of him are all the ele 
manta” ' (Gh&nd 3 12 6 *) 

V edfinta. -kauetubha 

In this manner, it has been pointed out that the term ‘ether , 
as well as the term ‘vital breath’ refer to Brahman, all pervading, 
untouched by any fault and the cause of all life Now, the author is 
showing that the term ‘light’ also refers to Brahman 

Xn -the Ghfindogya, it is reoorded ‘Now, the light which shines 
higher than this heaven, on the backs of all, on the baoks of everything, 
m the highest worlds than which there are no higher, — that, venly, 
is the same light which is within this person 1 (Gh&nd 3137) 
Here, a doubt arises, viz whether the term ‘light’ denotes the well 
- known light of the snn and so on, or the Highest Self What is reason 
able here * The pnma facie view is as follows It denotes the light of 
the son and the rest Why ? Because that is well known to be a 

re mover of darkness, because Scripture mentions a limit m the passage 
‘The light which shines higher than this heaven' (Chfind 3137), 
because no limit is possible on the part of Brahman, because Scripture 
speaks of a Tumor fruit in the passage ‘Be who knows this becomes 
agreeable to the eyes, and renowned ’ (Gh&nd 3 13 8), and, finally, 
beoauae from the passage ‘That, venly, is the same light, which is 
within this person’ (Gh&nd 3 13 7), its identity with the fire within 
the belly is known 

On this suggestion, we reply Here the object denoted by the 
term “light” is the Supreme Brahman alone, possessed of unsurpassed 
splendour Why ? “On account of the mention of feet” Thus, 
in the text, which precedes the text about the ‘light’, viz ‘So much 
is His greatness, and the Person 10 higher than this One foot of him 
are all beings, three feet of him, the immortal m the heaven ' (Rg V 
10 10 3, Gh&nd 3 12 6), Brahman is mentioned as having four feet 
Thus, all beings constitute His one foot Having all beings as one 
foot is possible on the part of the Supreme Brahman alone, and never 
on the part of any one else Nor is any contradiction involved in the 
declaration of His having the heaven as His limit, because, as the word 
‘higher’ m the passage ‘What is higher than this’ (Gh&nd 3 13 7) 
denotes superiority, it is not meant to denote non comprehensiveness , 


1 A r, 6k, b 
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and because from the passage 'That the gods worship aa the 
Light of lights, as Life' (Brh 4 410) the term 'light 1 * is known 
to be referring to Brahman Nor is any contradiction involved m the 
declaration of a minor fruit, because Brahman is the giver of fruits 
m accordance with the fitness of persons As it is declared in the 
'Mystery of Fire* 1 of the V&jasaneyins 'As one worships him, so 
he beoomes' (fiat Br 10 5 2 10 s ), and by the Lord Himself, in 
the passage — ‘"Whosoever, m whatever way, resorts to me, him, m 
that Mmfl way, do 1 favour” ' (Glt& 4 11) And, the purpose of the 
meditation on the identity (of the Lord) with the fire within the belly 
is to be known from the text * "I, having become the Vaisvanara 3 4 5 * * , 
abide within the bodies of living beings, and united with the pr&na 
and the ap&na,* 1 digest the four kinds of food” ' (Gita 15 14) 

StJTRA 26 

“If it bs objbotbd that on account of the mention of the 

METRO, (BbAHMAN Ifl) NOT (DENOTED), (THEN, WE REPLY ) NO, 

ON ACCOUNT OF THB DECLARATION OF THE APPLICATION OF THB 

mind (to Brahman) thus, fob thus it is seen (in other pas 

SAGES TOO) ” 

Vedfinta-parijata-saurabha 

If it be objected that "on account of the mention” of the metre 
called 'Gftyatn' m the preceding text, the text referring to the feet 
may refer to that and not to Brahman, — (we reply ) “No, on 
account of the declaration of the application of the mind ” to the Lord, 
who is denoted by the term 'G&yatrl' owing to the connection of the 
latter with certain qualities 8 Compare the word ‘vir&j ’ which 
illustrates a parallel case A 


1 Agru-ratiaaya is the title of the tenth book of the Sbtapatha brahm&Qa 

1 P 720, line 13 Of a very similar passage m Mudg 3, p 384, lines 8 9 

* That ib, the fire of digestion 

4 The prOpa 10 one of the five modes of the chief vital breath and apdna 
is a n ot h er The flirt goes upwards the nose, the second goes downwards through 
the anus Vide V B M 

5 That is the Gtiyakr I is said to possess certain qualities, which can belong 
to the Lord alone Hence the Lord is really denoted by the term ‘ Odyatrl 

SeeVE below 

a We find that m other passages, too a word, pmnanly denoting a metre 

may stand for so me th in g else, e g the word virfy ’ primarily denotes a kind of 
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VedSnta-kaustubha 

If it bo objoclod As the Gayntn metre ih mforred to in the preoed 
mg pnasogo viz ‘The GYyati i, venly, ib all thin’ (Chanel 3121) 
the designation of benign as the foot, viz ‘One foot of him are all 
beings’ (Chand 312 6), may rufei to this very metre It is not 
Teasonnblo to hold that this text establishes Brahman, — 

(Wo reply ) “No” Why 9 “On account of the declaration of 
the application of the mind thiu,” i o on acoonnt of the mention of 
the filing of the mind “thus” to Brahman who is denoted by the term 
‘G&yatrT snico the latter is predicted to be the sonl of all, in the 
passage ‘The Gftyutrl, vonly, is all this (Chfind 3 12 1) Here, 
the term ‘ Gftyatrl denotes Brahman who inheres m the metre, it 
being impossible foi a metre, which is a mere collection of letters, to 
be the soul of all “For thus it is won,” i e in very some manner, a 
parallel case is mentioned m the Aitanya upamgad, xa the passage — 
‘The Bahvrcas consider Him in the great hymn, the Adhvaryns in 
the Baonficial fire, the Ohaivlogos in the Mah3 vrata ceremony’ 1 
(Ait Ar 3 2 3, 12) The sense is tliat those who are oonverBant with 
the Rg voda, those who are tonvorsant witli the S&ma veda, and those 


metre, yot it denotes the kfla or the group of ton Bulxrtanoes m GhOnd 4 8 8 
Similarly though tlio word * Giiyutri' douotc u a kind of metre, yet it may denote 
Brahman too See V K below 

0 S S od roads * hjitt para — meaning ooxnoa to the some, via the word 
vrrify stands fur the kfta 

* A Bahvrca in one oomenumt with the veda, a paoet of it, or the Botj 
priost who ropmsmts it m the hoc nfltinl ooromomos M W , p 7SB 

An Adhtarytt is a priest of a particular class, as dnrtinguuhed from the 
Hotr, the Vdtfitf and the lirttimayu okuaww He has to measure the ground 
build the altar and so on, and while engaged In tlicso duties, be has to repeat 
the hymns of tho 1 ajuroeda Vtdu op oil p 24 

A Qhawloga is a chanter of tho S&mavcdn, an UdyfU jp priest Vide op oti , 
p 40G 

The Mahal uktha (great hymn) or the Bfhat-ukffia forma a senes of verseo, 
m three sections, oaeh eighty Treat or triple vanes, recited at the 

end of the Agni eayana An Uktha is a vena which is netted, as distinguished 
from tho Sdnutn verso which is sung, and the Yapu or saerod formula whiah is 
muttered It forms a subdivision of tho Sbetraa Vide op oi,p 172 See 
footnote 1, p 78 

Makd-vrota is the name of a great roligious observance It u also the name 
of a Sdman atSietm, appointed to bo sung on the last day but one of the Qav&m 
ayana Vide M W , p 800 
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who are conversant with the Ynjur veda consider, respectively m 
the chief Sfiatra 1 * * * * * * , saanfimal fire, and the M a h fl vrata, Brahman who 
inheres m tham severally, like this, Brahman inheres m the (G&yatn) 
metre 

Or, (an alternative explanation of the a utra,) just as the G&yatrl 
is a cla s s of metre which consists of four feet, each consisting of six 
syllables 8 , so Brahman, too, has four feet in aooordanoe with the 
text ‘One foot of him are all beings, three feet, the immortal m the 
heaven’ (Chfind 3126) Accordingly, on account of the mention 
of the fixing of the mind to Brahman who is metaphorically denoted 
by the word ‘G&yatrT m virtue of the fact that both possess the 
qualify of having four feet, the G&yatil is not reoogmzed here, but 
Brahman alone “Far thus xt is seen,” le id the very same rnannei, 
a term danryi fan g a metre is found applied, — on a literal (as opposed 
to a metaphorical) sense, 8 — even to a different object m virtue of the 
fact that both possess a common quality Thus, beginning 'These 
five and the other five make ten, and that is the krta’ * (GhSnd 
4 3 8), the text goes on to Bay 'That is the VirHj, the eater of food ’ 
(Ch&nd 48 8) Here under the aam varga vidyfl B , the term ‘Vir&j *, 


1 A Sbstra is a venae reoifed by the Hot? and bis assistants Vide MW 
p 1044 

8 Vide the verse 'Indrai Aid patifr/Balma ptfitdfa j dvscyavano vredfsamUeu 

rtadhifr J B 1 1 24 p 216 Part 1 

* See end of footnote 6 below 

* Kfia is the name of the die marked with four points 

* The Sanpiuarga vtdyd or the knowledge oonoeming the snatoher unto 

itself taught by Rmbva to J&na4rut$ Vide Ohflnd 4 8 The wind is the 
matcher unto itself among the gods, the vital breath is the matohor unto 
itself among the sense organs The wind, absorbs fire, the sun, the moon and 
water The vital breath absorbs speech, the eye, the ear and the mind And, 
the wind, together with its four hinds of food, vis fire, the sun, the moon and 
water— these five and the vital breath together with its fbur kinds of food 
vu speech, the eye the ear and the mind — these five, make ten or the 'krta 
which is called the 1 VfrSf H era, the Kfta has actually ten constituent parts, 

just as the VvrOj metre has actually ten syllabise Hence these two are said 
to resemble each other m a literal sense, and not in a figurative one as opposed 
to the ease of Brahman and Qdyatt% since when it is said that Brahman has 
four feet, it is not m ea n t that He has actually fbur feet, but only metaphorically 
while Qdyatti has actually four feet or parts TTcmn^ here the term 'gutqui 
has been used m connection with the latter oase, end the term takya m con 
neotoon with the former Vide V K above 
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which ib a class of metre of ten syllables, is found applied to a collection 
of ten objects or the kpta 

COMPARISON 

Satpkara 

This is BOtra 25 m his commentary Reading same He gives 
two alternative explanations of the sutra Under the first, he points 
out that the passage ‘The Gfiyatri, venly, ib all this* (Chftnd 3 12 1) 
intimates that by means of the metre Gfiyatri, the zmnd is to be directed 
to Brahman who is connected with the Gfiyatri as its cause, just as 
devout meditation on Brahman under the form of certain effects of 
Brahman is mentioned m other passages, viz Aitereya firanyaka 
(See Artmvfisa above ) Under the second, he points out that according 
to some, the term Gfiyatri directly denotes Brahman, since both 
possess four feet, and quotes a Chandogya passage as an example 
(See 6nmvfisa above ) 1 

RamSnuja 

Reading slightly different — viz 'mgmfit* m place of ‘xugadfit* 
Interpretation same 2 

Baladeva 

This is shtra 26 m hia commentary too Reading and mterpre 
tataon same, only the interpretation of the phrase ‘Tathfi hi darfanam' 
different He does not take it as referring to one speoifio parallel 
instance as Nimb&rka does but understands ‘darfianam’ m the 
sense of ’consistency’, and the phrase means, according to him, 'far 
by such an explanation alone the above passage gives a consistent 
meaning * 8 


SCTRA 27 

“AND BECAUSE THE DESIGNATION OP THE BEINGS AND SO ON AS 
THE FEET IS APPBOFBXATB (ONLY IP BRAHMAN BE DENOTED BY THE 
TEEM “GiYATRl”), THIS IB SO ” 

VedSnta-pfirljfita-saiirabha 

We hold that the Gfiyatri is Brahman not only ‘on account of 
the declaration of the application of the mind thus’ (last part of Br 


1SB 1125 

* GB 1 1 25, pp 01 92 Chap 1 


* Sri B 1 1 20, p 215 vol 1 
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whiah is a class of metre of tom syllables, is found applied to a oolleoiaon 
of ten objects or the krta 

COMPARISON 

Saipkan 

This is sutra 25 in his commentary Beading a*™** He gives 
two alternative explanations of the antra Under the first, he points 
out that the passage 'The G&yatrl, verily, is all this* (Ch&nd 3 12 1) 
intimates that by means of the metre G&yatrl, the mind is to be directed 
to Brahman who is connected with the Gfftyatrl as its cause, just as 
devout meditation on Brahman under the form of certain effects of 
Brahman is mentioned in other passages, viz Aitereya ftrapyaka 
(See dnmv&sa above ) Under the second, he points out that according 
to some, the term G&yatrl directly denotes Brahman, smoe both 
possess four feet, and quotes a Ghfindogya passage as an example 
(See Arfniv&aa above J 1 * 

RSm&nuja 

Reading slightly different — viz ‘nigmftt 1 m place of 'mgad&t* 
Interpretation same * 

Baladeva 

This is sfitxa 25 m his oommentary too Reading and mtovpre 
tation same, only the interpretation of the phrase ‘Tathft hi darfianam* 
different He does not take it as referring to one specific parallel 
instance as Nimb&rka does but understands 'danSanam* in the 
sense of ‘ consistency and the phrase means, aooardmg to him, 'for 
by such an explanation alone the above passage gives a consistent 
meaning* 8 


SUTRA 27 

"Am> BHGAUBH TEN DBBIGNAXEON OX THB BEINGS AND BO ON AS 
THB F B BT IB APPBOFB1ATH (ONDY IP BrABOCAN BN DENOTED BY THB 
TBBM “GlYATBl”), THIS IB BO ” 

Yedfinta-pSrJJfita-Banrabha 

We hold that the G&yatrl is Brahman not only 'on aooount of 
tfiH declaration of the application of the thus * (last port of Br 


i SB 1186 

* OB 1 1 80, op 91 62, Chap 1 


■ Art B 1 1 26, p 218 vol 1 
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SQ 1 1 26), but “this is bo also because” (the four feet, viz ) beings 
earth, body and heart, 1 are “appropriate” on the part of Brahman, 
the Lord (alone) 

Vedanta-kaustubha 

Bor this reason “also”, in the text ‘The Gflyatrl, verily, is all 
this* (Chfind 3121), the object denoted by the term ‘Gfiyatrl* is 
Brahman For what reason ? “Because the designation of beings 
and so on as the feet is appropriate”, 1 e also because the designation, 
viz that the G&yatn has four feet, — called beings, eaith, body and 
heart, — is appropriate on the part of Brahman alone, and not on the 
part of the G&yatrl metre which is but a collection of letters 


SOTRA 28 

“Lr EE BB OBJECTED THAT OH ACCOUNT OF THB DEOBBBNOB OF 

teaching, (Brahman is) not (bsoognizbd), (wb reply ) no, 

ON ACCOUNT OF THERE BEING NO CONTRADICTION EVEN IN BOTH 

n AHUR ” 

Vedanta-parijata-saurabha 

If it be objected that first the heaven is referred to as a ‘locus *, and 
then again, as a ‘limit*, and there being snoh “a difference of teaching”, 
Brahman is “not” recognized, — 

(We reply ) “no” Why < “Because there is no contradiction,” 
m both the oases, with regard to the oneness of Brahman (le in 
point of proving the very same Brahman) 

Vedanta-kaustubha 

If it be objected — The heaven is referred to as a 'locus*, by the 
locative case ending, m the previous case, viz ‘The three feet of him 
are the immortal m the heaven (dm)* (Ch&nd 3 12 6), but as a 
‘limit*, by the ablative case ending, m the text ‘Now, the light that 
shines higher than the heaven (divab)* (Ch&nd 313 7) Thus, 
“on aooount of the difference of teaching”, resulting from the difference 
of the case endings, Brahman is not recognized m the text concerning 
the light (viz Ch&nd 3 13 7) — 


i Vide Ghiod 3 12 1-4 
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(We reply ) Such an objection cannot be raised Why? "In 
both the oases ”, l e in the oase of the locative as well as m the case 
of the ablative, the oneness of the root meaning, which is the main 
thing, is not set aside by the meaning of the oase endings, which is 
subsidiary only, just as the expressions 'A hawk on the top of the 
tree', ‘A hawk above the tree* (mean the same thing) Hence, it is 
established that the object denoted by the term "light ** is the Supreme 
Brahman alone, possessed of unsurpassed splendour 


Here ends the section entitled ‘The light* (10) 


Adhikarapa 11 The aeotion entitled *lndra and 
the vital breath* (Sfltras 29-32) 

SCTRA 29 

"(Brahman is djutootd bt thb word) vital breath, out 

ACCOUNT OP 3NTOTiT.TQTBU.JTy IN THAT WAT '* 

VedSnta-pSrljata-saurabha 

In the text 'I am the vital breath* (Kane 8 2 1 * * ) and so on, 
the object denoted by the term ‘vital breath’ and the rest, is the 
Highest Self, because the qualities of highest anspimousness, endless 
ness and so on are intelligible only if the Highest Self be understood 

Vedfinta-kaustubha 

Now, by showing, in the following four aphorisms, that the 
Kaugltafci texts all refer to Brahman, the author refutes the view that 
words like ‘vital breath \ ‘Indra 5 and so on mean the individual souL 

In the Kau^ttaki br&hmana uparogad, the Pratardana- vidya is 
recorded, beginning ‘Pratardana, verily, the son of Divod&aa, arrived 
by fighting and valour at the beloved abode of Indra* (Kaug 8 1) 
It is said here Being told by Indra ' "I will give you a boon*” (Kaus 
31), Pratardana said ‘"Do you yourself choose (a boon) far me,* 
what you oonsider to be the most beneficial for mankind'* * (Kaug 


1 d R, Bh 6 k, b 

3 The word l vara*n is not included in. the original text 

6 
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3 1), i e havin g considered the boon ‘yourself’, ‘ choose i e give that 
'to me’ Thus told by Pratardane, India said “‘I am the vital 
breath, the intelligent Self Worship me, as life, as immortality” ’ 
( TCnxia 3 2) , and again, later on ‘ " The vital breath, venly, is the in 
telligent self that taking hold of this body, makes it stand up’” 
(Kang 3 3), ' "Let none desire to enquire after speech, but let him 
know the speaker” ' (Kang 3£), and m oonolusion also * "Now, 
this vital breath itself, forsooth, is the intelligent self, bliss, ageless 
and immor tal*” (Kang 3 8) Here, the doubt is, viz whether a 
certain individual soul is denoted by the words ' India* and 'vital 
breath', or the Highest Self) What is reasonable her© i 

The pnma facts view is As the word ‘Indra’ is well known to 
be denoting an individual soul entrusted with a certain office, and as 
there is a text regarding the object denotable by the term 'India', viz 
'"I am the vital breath"' (Kang 3 2), — the word 'vital breath' also 
denotes 'India' Erom the text "'Worship me as life, as unmor 
tality ” ’ (Kang 3 2), he done is known here as the object to be 
worshipped 

With regard to this, the correct oonolusion is as follows "The 
vital breath", le the meaning of the word 'vital breath* and what 
is denoted by the words ‘Indra* and the rest accompanying it, are the 
Highest Self alone Why) '"On account of intelligibility in that 
way,"* le became qualities like 'highest auspunousness’, 'being the 
intelligent self', 'bliss', 'agelesanees' and the rest are intelligible '"in 
that way 1 ”, i e only if the Highest Self be understood Thus, first, 
it is said in the beginning 'The son of Divodsaa want to the beloved 
abode of Indra' 1 (Kaos 3 1), where India, conceiving the dependence 
of his own self on Brahman for its existence and activity, did not 
think 'I am Indra', but, being merged m the bliss of ~Rrg.hTWB.-n and 
conceiving that the sentient and the non sentient objects have ‘Brahman 
as than* self, reflected 'Brahman, alone, is all this, I am Brahman', 
and looked upon even those who had committed sins as his own self 
And, the object to be attained by the Self (viz India) and by those 
who were equal to the Self (viz all other beings whom Indra looked 
upon as bis self) was Brahman alone, the ' mAa - T,a thereto being simply 
the worship of His feet India told to Pratardana, who had arrived 
there, le at his so beloved pises 'Choose a boon* A-ry^ thus 


1 The word *Mvat* ia not included in the quotation 
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requested, Fratardana too, wishing for the highest goal of men, said 
to him, who was very modest, free from pude, and desirous of inti 
matmg the means to the highest goal of men, ‘"Do you yourself 
ohooee a boon for me ” ' and so on Thereupon, the vital breath was 
taught to Pratardana as the object to be worshipped, in the passage 
( “I am the vital breath’” (Kaug 3 2) and so on How o&n the 
vital breath, taught thus as the highest goal of men, be an individual 
soul * How can the text 1 "Worship me ” 1 (Kaug 3 2) he intelligible 
except as designating the worship of the Supreme Brahman ? The 
individual soul, the witness of the three states 1 , being a part and not 
fit to be attained by another individual soul, is not attainable through 
the intuition of a knower And (the adjective) 'most beneficial * (in, 
the text 1 “What you consider to be the most beneficial for mankind" ’) 
does not apply to anything else except to the attainment of Brahman 
(The qualities like) ‘being the intelligent self’, ‘ bliss 'agelessness’, 
and 'immortality’, mentioned m the passages '“Worship me as life, 
as immortality” ’ 2 (Kaug 2 3), This alone, verily, is the intelligent 
self, bliss, ageless, immortal 1 (Hang 3 8), fit m only if Brahman 
be understood, and not otherwise Henoe, the words ‘Indra*, 'vital 
breath* and so on were used by the celebrated Indra with a view to 
designating Brahman, and not his own self 


StJTRA 30 

“Ip it be objected that (Brahman is) hot (denoted), ok 

ACCOUNT 07 THE SELF 07 THE SPEAKER BEING TAUGHT, (WB REPLY ) 
BECAUSE THERE IS A UUI/QTUOB 07 REFERENCES TO THE SELF IN 
IT *’ 

Vedanta-p&rijata-saurabha 

If it be objected The object denoted by the words 'vital-breath* 
and the rest cannot be Brahman Why? Beoause m the text 
'“Know me alone'” (Kaug 31 s ), the very self of the speaker is 
taught, — 


1 Vis waking dream, deep sleep 

9 Correct quotation translated ‘tarp mdm 
8 £ R Bh 6K, B 
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(We reply ) ‘ “In th,™ ” * chapter, there is a multitude of references 
to the Highest Self Henoe, the object denoted by the words ‘vital 
breath 4 , ‘India* and the rest is the Highest Self alone 

Vedfinta-kaustubha 

If it be objected In the aphorism ‘The vital breath, on aooount 
of intelligibility in that way* (Br Su 1 1 29), it has been said that 
the object denoted by the words ‘vital breath', ‘Indra’ and so on, is 
Brahman That is not the case Why? “‘On account of the self 
of the speaker being taught,'* 1 i e because the very self of the speaker, 
viz Indra, who says at first “'Enow me alone’'’ (Kane 3 1), and 
later on '“I am the vital breath, the intelligent self”' (Kang 3 2), — 
his very individual character, well known from the passage ‘“I killed 
the three headed son of Tvagtr, I delivered the Arumnukhas, the 
asoetuos, to the wolves (Kang 3 1), — is taught as the object to be 
worshipped Thus, the introductory text here refers to the individual 
soul This being so, the concluding text too, viz 'Bliss, ageless, 
imm ortal ’ (Kang 3 8), should refer to it, — 

We reply ‘“Because there is a multitude of references to the self 
mit”',ie “because”, le certainly, “m it”,, viz in this chapter, there 
is “a multitude of references to the self”, i e numerous references to 
that which is above the (individual) self, viz the Highest Self, that 
means, m this chapter there are (mentioned) a great many attributes 
of the Highest Self Henoe there oannot be any reference to any 
individual soul like India here, — this is the resulting meaning Thus, 
the worship of what is the most beneficial, mentioned in the mtroduo 
tory text ‘“What you consider to be the most beneficial for mankind 
(Kang 3 1), is nothing but the worship of the Highest Self, because 
He alone is the most auspicious Being, as declared by another scriptural 
text ‘By knowing Him alone, one surpasses death, there is no other 
way to salvation ' (Svet 6 15) Similarly, making one do good or 
evil deeds as declared by the text ‘He alone makes one, whom he 
wishes to lead up from these worlds, perform good action He alone 
makes one, whom he wishes to lead downwards from these worlds, 
perform evil action 1 1 (Kang 3 8), is a quality of the Highest Self 
alone Likewise, being the support of all sentient non sentient 


1 Correct quotation translated *Efa to ova anam , apa u ova 

mam aaOdhu karma Mroyafr taqy yam adho ntnifafe Vide Kang 3 8, p 180 
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objects, — depicted by the term * elements of intelligence 5 m the text 
which, beginning thus 'The vital breath alone is the intelligent self 
that, taking hold of the body, makes it stand up’ (Kang 3 3), goes 
on 'As of a chariot the run of the wheel is fixed on the spokes, and 
the spokes ace fixed on the nave, even so these elements of being ace 
fixed on the elements of intelligence, and the elements of intelligence 
are fixed on the vital breath’ (Kang 3 8) , — as well as bliss and the 
rest, mentioned m the text ‘Now, this vital breath, forsooth, is the 
intelligent self, bliss, ageless, immortal’ (Kaug 3 8), are qualities of 
the Highest Self alone ‘Being the Self' and 'being the object to 
be known’, mentioned m conclusion m the text '“Let one know 
“He is my self”’ (Kang 3 8), are also qualities of the Highest Self 
Hence, a great many attributes of the Highest Self being mentioned 
here, the Highest Self alone is denoted by the terms ‘Xndra’, 'vital 
breath’ and the rest 


SCTRA 31 

“But thu instruction (given by Ijcdra about hmbbj) 

(IS JUSTTBTABLB) THROUGH SCRIPTURAL INBIGHT, AS IN THB CLASS 

OH ViMADSVA ” 

Vedfmta-pfirljata-aaurabha 

Beali King that everything had Brahman for its soul, Ihdra 
properly said “through scriptural insight” '“Know me alone’” 
(Kaug 3 1 *) — the scriptural text to this effect is ‘What sorrow, 
what d e lusion is there of him who peroeives the unity* (I §5 7 a ) — , 
just as Vftmadeva said ‘“I was Mann and the sun 1 ” (Bph 1 4 10, 
Rg V 4 26 lo a ) 

VedSnta-kaustubha 

Tb the objection, viz Why then did Indra being one, (viz an 
individual soul) taught himself as another (viz Brahman) in the 
passage ‘“Worship me” ’ (Kaug 3 2) * — it is replied here — 

No such objection can be raised Just as a highly favoured royal 
servant Bays to the subjects, even like the king himself, *1 am your 


* 4 R Bh, 6 k, b 

1 P 280, line 8 Not quoted by others 
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ruler to be worshipped by you’, so is the oase here “But through 
scriptural insight ” That is, in, the passages, ‘“Know me alone” 
(Kane 81), “'Worship me”' (Kane 32), and bo on, India, who is 
only an individual soul, taught the Highest Self as his own self, comae 
quent of knowing, “through scriptural insight”, le from scriptural 
texts, that the Supreme Brahman is the inner controller and the soul 
of all The scriptural texts are the following — ■* All this has that foi 
its self, that is true, that is the self, Brahman* 1 * * 4 * * (ChAnd 6 7 8, 
694, 6103, 6113, 6123, 6133 6143, 6163, 6163), 

‘All this, verily, is Brahman, emanating from him, disappearing into 
him, breathing in him 1 (Qh&nd 314), “'You have, truly, attained 
freedom from fear, 0 Janaka ” I* (Bph 4 2 4), 'Who knows himself 
“lam Brahman” * 8 (Bfh 1 4 10), ‘Entered within, the ruler of men, 
the soul of all’ (Tsit 5r 3 11 2 a ), 1 This is your soul, the inner oon 
trailer, immortal * (Bjh 37 3, eto ) and so on Compare the oase 
of VAmadeva, who intuiting the Highest Self, the Inner Controller of 
all, through scriptural insight, spoke of Him alone, when he said 
'Seeing this, the sage V&madeva understood “I was Manu and the 
sun”' (Brh 1 4 10), 'I am the wise Kakgiv&n sage* (Bg V 4 26 1*) 
Hanoe the teaching “'Know me alone” 1 (Kang 3 1), eto is, indeed, 
proper 


COMPABISON 

Srlkaitfha 

He gives two alternative explanations, the last of which tallies 
with the explanation given by Nimb&rka 8 


1 The word ‘ Brahman u not included m the original texts 

■ Correct quotation ya warn vedShmj % Brahmtom Vide Bfh 1 4 10 
p 40 

» P 181 

4 The fall quotation in Bg V u 'I was Manu and the sun I am the 

wise KakpvOn sage*— said by Indra 

■ 6k 1 1 81 (p 288 Part 8) 
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SOTRA 32 

“Iff IT BH OBJECTED TEAT ON ACCOUNT 07 THE GHABA0THRI8TI0 
TWA-RTTfl 07 TEX INDIVIDUAL SOUL AND THB UHTHF VITAL-BREATH, 

(Brahman is) not (meant), (wh reely ) no, on account of 

TEX THRBE70LDNBSS 07 MEDITATION, ON ACCOUNT 07 BEING 
REFEREED TO ( nrr a } ON ACCOUNT 07 (ITS) SUITABILITY 

BJBB ” 

Ved&nta-parljata-saurabha 

If it be objected On aooount of the characteristic marks of the 
individual botlL, mentioned m the passages — ‘Let none desire to 
enquire into speech, but let him desire to know the speaker 1 (Eaug 
3 8 1 ), 'I slew the three headed son of Tvaetr’ (Eaus 31 s ), as well 
as on aooount of the characteristic marks of the chief vital breath, 
mentioned m the passage — ‘The vital breath alone is the intelligent 
self that taking hold of the body makes it stand up 1 (Eaug 3 3 ®), 
Brahman is not referred to here, — 

(We reply ) No, “because of the threefoldness of the meditation" 
on Brahman, in accordance with the different grades of meditating 
devotees, viz (meditation on Brahman) as the Inner Controller of the 
group of individual bouIs, as the Inner Controller of the non sentient 
objects, and as different from them both, “because it is referred to" 
(elsewhere), “because it is suitable here” also 


Here ends the first quarter of the first chapter m the Vedftnta 
p&nj&ta sanrabha, an interpretation of the S&nraka Tn.tmfini8ft texts, 
and composed by the reverend Nimbfirka 

Vedfinta-kaustubha 

If it be objected Brahman cannot be denoted here by the words 
‘vital breath’ and the rest Why * “On aooount of the character 
lstia marks of the individual soul and the chief vital-breath ” First, 
the characteristic marks of the individual soul are stated in the 
passages ‘Let none desire to enquire after speech, but let him desire to 
know the speaker’ (Eaug 3 8), * “I delivered the Arunmukhaa, the 


1 6, R Bh, B 


* R 6k, Bh B 
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ascetica, to the wolves’” (Kau$ 3 1) and bo on, and the oharaetenatio 
marks of the chief vital breath ore stated in the passage ‘Now, verily, 
the vital breath alone is the intelligent soul that taking hold of this 
body make s it stand up’ (Kau$ 3 1) Hence it is not possible that 
Br ahman is referred to here, — - 

(We, reply ) "No ” Why! "On account of the threefoldnesa 
of meditation, on account of being referred (elsewhere), on aooount 
of (its) suitability here ” That is, the designation of Brahman by 
such an d such terms (viz Indra and the vital breath) is for the sake 
of teaching the threefoldnesa of meditation, just as elsewhere three 
kinds of meditation on Br ahman are referred to There (viz m the 
Taittirlya upamead) Brahman is recommended to be meditated on 
m His own nature m the passages ‘Brahman is truth, knowledge and 
infinite ’ (Tait 2 1), 'Brahman is bliss’ (Tait 3 6), and to be medi- 
tated on as the inner soul of the sentient and the non sentient, as well 
as the soul of all in the passages 'Having created that, he entered into 
that very thing Having entered it, He became real and that, 
and undefined, based and non based, knowledge and non knowledge* 
(Tait 2 6) In the same manner “on aooount of its suitability”, 
io on aooount of the suitability of suoh a threefoldness, "here**, 
i e m the Pratardanavidyft aa well, there is no divergence among the 
texts, the whole group of texts referring to one and the same Brahman 
This should be understood hare If a text be ascertained from the 
mtroduotion and the rest to be referring to Brahman, then if there 
be marks of anything else therein, those, too, sEould be referred to 
Brahman, who is the inner controller of that thing, who possesses it 
as His power, and who is the object to be meditated on Hence, it is 
established that the object indicated by the words 'Indra*, 'vital- 
breath* and the rest is the Highest Self 


Here ends the section entitled 'Indra and the vital breath’ (11) 


Here ends the first section of the first ohapter in the Ved&nta 
kaustubha, a commentary on the fi&rlraka mIm&mB&, and composed 
by the reverend teacher &ftuv&sa, dwelling under the lotus feet of 
the reverend Nnnbftrka, the founder ai yl teach er of % sect of the 
reverend Sanatkum&ra 
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COMPARISON 

Samkara 

This ib Butra 31 m bis commentary Beading same He given 
two alternative explanations of the second port of the sutm viz the 
reply to the objection,, thus — 

(1) ‘If it be objected , (then, we reply ) — On 

aooount of the threefoldneBS of meditation, (le your interpretation 
would involve the assumption of devout meditation of three kinds, 
viz on the individual soul, on the chief vital breath and on Brahman, 
bat one and the same section oannot teach three different kinds of 
things) (Moreover, the word “ vital breath ” must denote Brahman 
here,) on aooount of (that meaning) being aooepted (elsewhere), on 
aooount of connection here (le m the passage itself characteristic 
marks of Brahman are mentioned) (Henoe the oonolusion is that 
Brahman is the topic of the whole ohapter )’ This interpretation is 
different from Nimbftrka's interpretation 

Or, 'If it be objected , (then, we reply ) (the oharac 

tenstio marks of the individual soul and the chief vital breath are not 
out of plaoe m a ohapter which deals with Brahman) on aooount of 
the threefoldness of meditation (i e because this chapter aims Biniply 
at advocating thereby the three ways of meditating an Brahman, viz 
under the aspeot of the prfipa, under the aspect of prajfift, and in 
itself, aooordmg as Brahman is viewed either with, reference to the 
two limiting adjuncts, or m itself), because (m other passages also we 
find that meditation on Brahman is) made dependant (on Brahman 
being qualified by limiting adjuncts— cf Ch&nd 8 14 2) , because 
(the hypothesis that Brahman is meditated an under three aspects) 
is perfectly consistent here (i e in the pr&pa chapter x ) This inter 
pretation too does not tally with Nunb&rka’s interpretation, for 
Nnnb&rka does not hold that the sentient and the non sentient — 
under the aspects of which Brahman is meditated on — are limiting 
adjuncts of Brahman 

RSmfinuja 

Beading and interpretation same Aooordmg to R&m&nuja, the 
three kinds of meditation are — (1) Meditation on Brahman m His 
own nature as the cause of the world, (2) meditation on Brahman as 


i $B HSl,pp WHS ff 
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having the totality of the enjoying souls as Hib body (i e ob the inner 
Bonl of the sentient), and (3) meditation on Brahman as haying the 
objects and means of enjoyment foi His body (i e as the inner bohI 
of the non sentient) 1 

Bhaskara 

This is sfitra 31 in his commentary Beading different — viz 
omits the portion ‘ASntatvad lha tadyogftt* Two alternative 
interpretations given, the first (the author's own view) exactly like 
&amkaras first explanation, the second (the view of otheis ‘apare 
tu\ etc ) like Nunbftrka’s explanation 2 

Srlkapfha 

Beading and mterpietation same He pomts out, oxaotly after 
R&mfinuja, that the three kinds of meditations on the Lord are — 
svarfipena, bhokfy Sartrepa and bhogya rflpena 2 

Baladeva 

This is Butra 31 m Baladeva Hib mtorpretation is like 6amkara’B 
first interpretation * 

Rtaumt 

The first quarter of the first ohapter contains — 

(1) 32 siltras and 11 adhikarapas, according to Nimbfirka, 

(2) 31 sutras and 11 adhikarapas, according to ^amkara, 

(3) 32 sfitras and 11 adhikaranos, according to lUm&nuja, 

(4) 31 sfitras and 11 adhikarapss, according to Bhfiskara, 

(5) 32 sfitras and 12 adhikaraqae, according to Srlkautha, 

(6) 31 sfitras and 11 adhikarapas, aocording to Baladeva 

damkara, Bhfiskara and Baladeva omit sfitra 9 m Nimbfirka’s 
commentary 

i firl B 1 1 32 p 224k vol 1 — 'Nikhxlu k&rava-bh<Uasya Brahmaoafy 
«wn*p«tv5flu#andAdnam, bhot^-varg&4cnrakctiv&nuaandhdna^ bhogya bhogopa 
karatM-tanrahatvSmtsondhdnah c eft tnmdham cmusandh&nam upadegfum 
ortho]/ 

* Bh B 1 1 81 pp 36 36 

* 6k B 1 1 82 pp 261 92 Fart 8 

* G B 1 1 31 




FIRST CHAPTER (Adhyftya) 

SECOND QUARTER (Pftda) 

Adhikaraga 1 The seotion entitled ‘Celebrity 
everywhere* (Sfitras 1 8) 

SCTRA 1 

,c (TH4T WHICH OONSE8TB 07 MDTO IS BbAHUAIT), BBditTSE 07 THH 

THiaHOTG- 07 WHA.T IS OBLBB&ATHD BVERYWHBBH ** 

Vedanta -p&rij&ta-saurabha 

Beginning ‘All this, verily, u Brahman, emanating from him 
disappearing into him and breathing in hun , — tranquil, let one xnedi 
tate on him thus 1 (Chftnd 3 14 1 1 ) l Scripture oontmues ‘Consisting 
of mind, having the vital breath for his body* (Chftnd 3142 s ) 
Here, the object which is to be meditated on as consisting of mind is 
to be understood as the Highest self, the oause of all, and not as the 
individual soul Why? Because the highes t »»lf alone, celebrated 
m all the Vedfintas, is taught m the above passages, viz ‘All this 
venly, is Brahman* (Chftnd 3 14 1) 

Ved&n ta - kaustubha 

Thus, m the first section, the oonoordanoe of the scriptural texts 
with regard to the holy Lord Vfisudeva has been shown,"- file who is 
the object of enquiry, the greatest Being, the oause of the origin and 
the rest of the world, having Scripture for His Bole proof, ommsoient, 
without an equal or a superior and the one mass of infinit e auspicious 
qualities Now, m the following two sections, the reverend teacher 
of the Veda is showing that those texts, — wwna of which indistinctly 
indicate the individual soul and the rest, and some of which distinctly 
do bo, — all refer to Him alone 

The Chandogas reoord the following 'All this, verily, is Br ahman, 
emanating from hun, disappearing into him, and breathing m him, — 
tranquil, let one meditate (on him) thus Now, a person consists of 
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determination Aooordmg to what his determination is in this world, 
so does he become on departing hence Let Vm form a determination 
He who consists of mind, has the vital breath for his body, is of the 
farm of light ' (Ghftnd 3 14 1 2 l * ) and so on Here, a doubt arises, 
viz whether the individual bouI 8 should be understood as the object 
to be meditated on, possessed of the attributes of consisting of mind 
and the rest, or the Highest self What is reasonable here ? 

( Prvma facte view ) 

If it be suggested The individual soul Why? Because the 
individual soul is well known to have the mind and the vital breath as 
its instruments , because Scripture declares that Lord Brahman, the 
Supreme Being, has no connection with mind and the vital breath, m 
the passage 'Without the vital breath, without mind, pure 3 * * * (Mtupd 
2 1 2), and, finally, because having the heart for its abode as well as 
being atomic, stated in the passage 'This is the soul 8 within the 
heart, smaller than a grain of noe, or a barley com * (Ghftnd 3 14 3), 
are possible m the oase of the limited individual soul alone If it he 
objected of the six proofs, viz scriptural statement, mark text, 
topic, place and name, each succeeding one is weaker than the preceding 
one Of these, scriptural statement means an independent statement, 
and mark means the power of words (to indicate some meaning) 
Now, here, the scriptural statement, viz 'All this, verily, is Brahman ’ 
(CSh&nd 3 14 1), is of a greater foroe than the mark of the individual 
soul, viz consisting of mind and the rest, it being mentioned first, 
(the rule being that of these six, each preceding one is of a greater 
force than each succeeding one) Henoe, Brahman alone, mentioned 
above, is to be construed here as the object to be meditated on, — (we 
reply ) no, because as that text fulfils its purpose simply by teaching, 
as a means to the attainment of tranquillity, that everything has 
Brahman far its soul, thus 'Tranquil, let one meditate so it is not 
concerned with laying down any injunction regarding the meditation 
on Brahman (here ends the original Prvma fame view) 

1 Thu passage oeonze alao in 4at Br 10 8 8 It forms a part of the famous 

S&ftMpo-vidjyd, or the Doctrine of StopfriLya For a farther aooount see footnote 

(0), p 1078 f 

a 'ZfsfrcvSo, means Ehower of the field*, or the body i e the soul, the 

conscious principle m the corporeal frame 

8 Correct quotation *Bqa ma OtmU 


’ Vide Qhtod 8 14 8, p 258 
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(Correct conclusion ) 

We reply — The highest soul alone, possessed of the attributes 
of consisting of mind end the rest, is the object to be meditated on 
Why 2 “Because” the cause of the origin and the rest of the woild, 
"celebrated everywhere”, i e m all the Ved&ntas, “is taught” as the 
oause of all, as the soul of all, here in the text 'All this, venly, is 
Brahman (Ch&nd 8 14 1) Or, else, “because ” the attributes of 
'consisting of mind’ and the zest, “celebrated” in all the VedAntae as 
belonging to the Supreme Brahman, thus ‘Consisting of mind, leader 
of the vital breath and the body (Mirpd 2 2 7), 'This ether that is 
within the heart, — therein is the person, consisting of mind (Tait 1 6), 
and so on, “are taught” Of these, ‘consisting of mind’ means 
' capable of being apprehended by a purified mind ' , ' having 
the vital breath for the body’ means 'being the support and the rulei 
of even the vital breath ' , 'without the vital breath' means 'abiding m 
dependency of the vital breath', and 'without mind' means 'having 
knowledge not dependent on the mind ' 

Or, else, the text 'All this, venly, is Brahman, emanating from 
him, disappearing into him, and breathing in him, — tranquil, let one 
meditate (on him) thus’ (Ch&nd 3141) enjoins meditation, thus 
'Let one meditate on Brahman, the soul of all, in a tranquil spoilt ' 
The text 1 Let him form a determination ' (Ch&nd 3 14 1) is a repeti 
turn (of the same injunction), with a view to proving that the attributes 
of ‘consisting of mind’ and the rest belong to the very same Being, 
mentioned above, (vu Brahman) Lot one meditate on Brahman, the 
soul of all and possessed of the attributes of consisting of mind, and the 
rest, — this is the sense of the text Here, a doubt arises, vis whether 
Brahman, indicated as the soul of all, is the individual soul, or the 
Highest self What is reasonable here) If it be suggested The 
individual soul Why? Because, it alone can possibly assume the 
farms of all kinds of beings, Brahma and so on, due to karmas, based 
on begmmnglftfls nescience, while it is never possible for the Supreme 
Brahman to assume identity with all sorts of low or vile forms, since 
He is endowed with (the attributes of) omniscience, omnipotence, 
freedom from sms, freed on by nature from all faults and bo on The 
word 'Biahman* too, applies to the individual soul alone, it being 
endowed with great qualities (like knowledge and the like) And 
the origin and the rest of the world being due to ka rm as, it is reasonable 
to indicate the individual soul as their oause, — 
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We reply “Because of the teaching of what is oelebrated every 
where’ 1 , i e the meaning of the word 1 Brahman,’ who is designated as 
the soul of all and as the cause of the origin and the rest of all, is the 
Highest Self alone For this very reason, "everywhere ”, i e in, the 
Ved&ntas, he is "taught” to be “ oelebrated” as the oauae of the origin 
and the rest of the world — because of this, and also because it is 
impossible that the origin and the rest of the world oan be due to the 
individual soul, smoe in the passages — "He desired 1 May I be many, 
may I procreate 1 He created all this ” (Tait 2 6) and 

so on, the Supreme Lord alone is oelebrated to be the oause of the 
world This is stated m the ‘Law of salvation’ 1 Beginning 
' ‘Whence has arisen this entire world, consisting of the immovable 
and the movable, and to whom does it go during universal dissolution ? 
Tell me that, O grandfather 1 By whom has this world, together 
with the ooeane, the sky, mountains, cloud, lands, Are and air, 
been made l” 1 (MshBL 12 6756 06 2 * ), having stated ‘The scripture 
whioh was related by Bhtgu to Bh&radv&ja, who asked ’ (Mahft 12 
0709C*), having stated the origin of all beings thus ‘Of hun who 
is oalled N&r&yaija, who is unchangeable, the imperishable soul, who 
is unmamfest, unknowable, higher than prakpti,’ 4 and having 
stated ‘Then, a lustrous, oelestisl lotus was created by the self bom 
From that lotos arose Brahmft, the Lord, consisting of the Veda* 
(Mahfii 12 8779 C-89A 5 * * * ), — the text designates Lord Ersna, N&r&yana, 
Brahman, as the cause of all eminent beings and non sentient objects, 
thus ‘For he is difficult to be known, undoubtedly moonoeivable m 
nature even by the perfected souls He, verily, is Lord Vignu, oele 
brated to be infinite, abiding as the inter controller of all beings, 
difficult to be known by those who have not obtained the self, — who 
is the creator of this principle of egoism for the production of 
oil beings, from whom arose the universe, about whom I have been 
asked by you here * (Mah& 12 67B4-86A ®) Hence, the Highest Self 


1 Mokqa dtiarma is the name of a Motion of the 12th book of the Mahd 

bhOrata, from Adhy&ya 174 to the and 

■ P 604, hnea 8 4* vol 8 9 Op out , lme 7 

4 Thu is not traceable in any of the three editions, Asiatic Society VaAga 

nbi and Bombay 

* P 604 Imas 17 18 (vol 8) This verse Is not found in the Bombay 

edition 

• P 604 lmes 28-84 
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alone ih dcnurtoil by tlm word ‘Binhman him and not the indiv idual 
soul 1 

COMP VRhSON 
RamSnuja 

Reading some Hu giuw two nllei native interpretations, which 
tally with the hud tun explanations oi Silnnasa 2 


SCTRA 2 

“Ann itii< tm*x oi ms mnoi kiatbnfss ok the atteibutes 

TOTBNDKU TO Jit tfl Advil 

Vedanta-pdrlj&tu-saurabha 

And boiaiwo tlm attubuUs vur consulting of mmd / 'having 
true result oh’ and tlm rtmf, “intended to be stated ’* m the text 
'Consisting of mind, hiiMtiu tlm vital breath toi the body, of the 
form of light, having Into rosuhoH (( hand 3 14 2 8 ) and so on, are 
‘appropriate’ on the pint <>i Riahman alotio 

Vedfinta-knuetubha 

Ah the attubutm of ha\mg tnu iohoIm h and the rent, 'intended 
to be stated’ hk tlm {HHidiai attnlmtun of Bi oilman m the passage 
'ConsiHtmg of mind, having the breath for tlu> body, of the form of 
light, having trim lewiheH, having the ether ns the soul, having all 
dwireH, having all odouta 4 having all tustes, pervading all 

this, unxjieuking, mdifton lit (flrnnd 3 14 2) and ho on, ore "appro 
pnato” on the part of Bnihnmn alone,- ho Brahman alone is under 
stood in tlm above text The adjective ‘pervading all Uuh* means 
that He him iws-optt d 'all tliw' — i « tlm sentient und the nun sentient 
object**, ending with taut* \ - oh Hih own, ‘unspeaking ’ means that 
He abides in silent « botwiso at Hu uiumrpaHsod gravaness , 4 indifferent ’ 
means that * He him no t tmwm ' 

i ffifntriim givm ultogutlu? three explanations uf thw SHlra the first oi 
which tallies with the explanation of Ximbihrka 

« 6rl H 1 » 1 l»i) Ail tt mu Fart 1 

a H, B 

4 Hu original ti xt n mIh 'wmi luma * after this 



96 


vbdXotm. p Abu It a baubabha 


[so 1 2 3 

ADH 1] 


SCTRA 3 

“But ok account of ikafpbopbxatekbss, kot the embodied 

(soul) " 

Vedfinta -pfirijata-saurabha 

He who u posaeBBed of the attnbutes of oonaistnig of mind and 
the rest is the Supreme Being alone, and not the individual soul, 
beoanse (the attcibuteB like) * consisting of mind 1 having true re 
solves and so on, are “ inappropriate " on itB part 

Vedfinta-kaustubha 

Brahman alone is to be understood as consisting of mind, for 
the purpose of meditation, and not “the embodied", i e the rndivi 
dual soul, possessing a body Why ? Became the attributes of 
' having true resolves’ and the like are “ inappropriate ” on the part 
of the individual soul Moreover, the attributes of * consisting of 
mind* and the rest too, are inappropriate on the part of the rndivi 
dual soul Thus, the text says ‘ Let him form a determination * 
(Ghfind 3 14 1) Of what kind is he 8 * Oonaistnig of mind again, 
1 having the vital breath for his body ’ These adjectives are not 
appropriate on the part of the individual soul, beoanse no such 
implication is involved here, nor any purpose But all these are 
appropriate on the part of the Highest self Thus, when it is said 
Let the worshipper, whether he desires for salvation, or for any 
particular fruit, ‘form a determination', i e perform meditation or 
actum, m a ‘calm’ Bpint, the question arises In reference to whom 
is he to perform meditation or actum * and m reply, the Highest 
Person, the soul of all, and inchoated above in the passage 4 All 
this, verily, is Brahman ' (Ghfind 3 14 1), is pointed out as the 
object to he meditated on And, this text 1 Consisting of mind , 
having the vital breath far the body* (Ghfind 3(14 2) and so on 
refers to Brahman Hence the attnbutes of * consisting of mind ’ 
and the rest are not appropriate an the part of the individual soul 

COMPARISON 

Srikaitfha 

Heading same, interpretation different According to Srikaptha, 
a new adhikarapa begins with this sfitra (sutras 3-8), oonoemed with 
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the question wliothc r a juuwigo in the Mohft nArayaga u pamgad 
(M&hftnftr 11 i) refers to NSravago or to Siva Thus — * (The 
passage refers to &ivu, and not (to) the embodied (l e N&r&yana), 
because (tho attributes rtf being the Lord of the universe and the 
rest) are not appropriate (on tho jtart of NfiiAyupa) * 1 


SOTRA 4 

“And bkcausf dt> tiik DKsioNATiyN or objkot and agbht " 
Vedfinta-parijata-saurabha 

For thw reason too, the objw t qualified by the adjeotivee *con 
Bating of mind* and tho reef is not tlie embodied soul, “ because of the 
designation at object anil agent ” in the text ‘On departing henoe, 
I shall reach him (Chfiud .1 14 4 *) 

Vedunta-kaustubha 

Foi this reason, too, that which consists of mind and has breath 
for its body im not to bo understood as the embodied soul Why 1 
"Because ui the designation ” ot tho embodied soul as the "agent ", 
i e as tho womhtppor, and ‘ 1km aiute of the designation " of the Highest 
Self as tho ‘objet t i « oh the object to 1k> meditated on and obtained, 
m the passage 4 On depoiting bonce, I shall reach him* (Chand 
8 14 4) That ih, 4 i \ or one desiring lor salvation, ‘ehall reach*, l e 
shall obtain, him *, x o Brahman, mentioned before as possessed of the 
attributes of ‘consisting of mind and the root, ‘hence*, le after the 
fall of tlie body, niter the destruction of the works which have begun 
to bear fruits worshipper who m endowed with such a nght 
insight attorns Brahman 

(COMPARISON 

Srlkuntha 

Reading same interpretation different, viz ‘(The supreme soul, 
vis diva, the object to bet mnditatod on, is other than N&rAyaqa), 
because oi tho designation ot the object and the agent, (xe because 
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Siva is designated to be the object to be worshipped, Narftyapa, the 
worshipper)’ 1 * * 


SCTRA 5 

“ Oh aooouht of the siffheeehob of words ” 
Vedanta-p&rijata-aaurabha 

That which possesses the attributes of 'consisting of mind* and 
the like is the Highest Self, different from the embodied soul, because 
in the text 'This soul of mine within the heart 1 (Gh&nd 3 14 3, 4 s ) 
the individual soul and the Highest Self are denoted by different 
words, viz the genitive and the nominative respectively 

Vedanta-kauatubha 

For this reason, too, that which possesses the attributes of con- 
sisting of mind and so on, is the highest self, different from the embodied 
bouI Why * 11 On aooount of the difference of words ", i e beoause 
of another scriptural passage of kindred subject matter, viz 'Like a 
gram of noe, or a barley com, or a gram of millet, or the kernel of a 
gram of millet, such is the Golden Person within the self* (Sat Br 
10 6 3 2), there is " difference of words ”, viz the locative * within the 
self* denotes the embodied self, while the nominative ‘the Golden 
Person’ denotes the Highest self 8 

COMPARISON 

Srikaqtha 

Heading same, interpretation different, viz (‘Brahman, viz 
&va, is other than and superior to N&r&yana) on account of a particular 
word (or sculptural passa g e) (to that effect’) 4 

1 &K B 1 2 4, pp 322-324 Part 4 

■ R B 

* Note that Nmbarka and jSHmbIm refer to two different pn— flea here 

* 6k B 1 a S (Pp 324-26 Part 4 ) 
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StJTRA 6 

" And on aoootjnt op Smhti ” 

Vedfinta-pariJSta-saurabha 

“And on account of the Snirto” text -—'The Lord abides, 0 
Arjuna 1 in the heart-region of all beings’ (Gita 18 61 i), there is a 
difference between the individual soul and the Supreme Soul 

Vedanta-kanBtubha 

1 “ He who sees me everywhere, said sees everything m me, of hi™ 

I will never lose hold, and he shall never lose hold of me " ’(Gita 6 30), 
"'He who, established m unity, worships me as abiding within all 
beings, that asoetio abides m me, under whatever curoumstanoes he 
may live’" (Gita 6 31), "'There is nothing higher than me, 0 Dha- 
nafijaya ! All this is strung on me, like gems on a string”* (Gita 
7 7), ‘“And I abide within the heart of all, and from me memory, 
knowledge and their absence”' (Gita 1616), "'The Lord abides, 0 
Arjuna I m the heart region of all, causing all beings to revolve by 
His mysterious power, as if mounted on a machine ”* (Gita 18 61), 

' “Because I exoel the perishable and am superior even to the imperish 
able, I am celebrated m the world, and m the Veda as the Highest 
Person" * (Gita 16 18) The following sanptural texts too are referred 
to by the term “ and ” (in the sfitra) 8 'The two unborn ones, the 
knower and the non kuower, the Lord and the non Lord* (Svet 1 8), 
'The Lord of matter and souls, the ruler of the attributes' (Svet 6 16), 
c The eternal among thp eternal, the conscious among the conscious ' 
(dvet 6 13, Hatha 5 13) and so on Prom such Smjti and Bomp 
tural texts, it is to be known that there is a difference between the 
m dividual soul a nd Brahman Thus, m this section, the difference 
betw ee n the individual soul and the Supreme Soul is indicated by the 
reverend author of the aphorisms m four aphorisms, 8 and this view 
is most reasonable, since it is established by both Smjti and Scripture 
The Highest Self is ever -free, omniscient, independent, all pervading 

1 A R Bh, B 

1 Note the different interpretations of the word Oa * m the rQtra as given 
by Ntmbdrka and SHnwSsa According to the former it simply means also , 
while aooordmg to the latter, *on aooonat of Banptoral texts 

> VuBr SQ 123-6 
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without an equal or a superior, the soul of all and the controller of all 
The individual soul, on the other hand, though of the nature of eternal 
knowledge, has, as is well known, its attribute of knowledge enveloped 
by the begmningleBs m&yfi, is subjeot to bondage and release, possessed 
of little knowledge, a part of Brahman, but through its aversion to 
the Lord, revolves through many births owing to the works done 
by itself Non difference also, established by the scriptural texts 
like 'His is the self, thou art that’ (Oh And 0 94, 010 3, etc ), 
‘All this, verily, is Brahman* (Chftnd 3 14 1), 'This soul is Brahman,* 
(Bfh 44 6) and so on, is most reasonable Thus, the reverend author 
of the aphorisms will speak about the nature of difference and non- 
djfferenoe, as held by himself, under the aphorism ‘A part, on 
aooount of the designation of variety' (Br Su 2 3 42) and so on 
We shall speak of it m detail m the same place 1 * 

COMPARISON 

Satpkara 

Beading and interpretation same But m conclusion, he adds 
his own view, viz that this difference between the individual soul 
and Brahman is not real, hut due to hmifaiyr adjuncts only * 

SrZkaqfha 

Beading same, interpretation different, viz 'On aooount of 
Smftt’ (viz Glt& 11 9) N&r&yapa is the worshipper — z e different 
from 6iva 8 


SttTRA 7 

"If it bb objected that on aooount of its oooupxjino a 

BMAUi ABODE, AND ON AOOOUNT OF THB DESIGNATION OB THAT, 

(Bbahman is) not (ihb object of meditation), (we eeply ) 

NO, BECAUSE (BBAHMAN) IS TO BE OONOHIVED THUS, AS IN THE 
CASE OF THB ETHER " 

Ved&nta-parijSta-saurabha 

If it be objected that an aooount of its having a small abode, as 
mentioned in the text 'This soul of mine within the heart' (Gh&nd 

i Vide VK 2 3 42 

* AC B 1 2 7 pp 326 26, Fart 4 


1 0 B 1 2 7, p 260 
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3 14 3), also on aooonnt of the designation of its smallness m the text 
'Smaller than a gram of noe, or' (Ghftn.d 3 14 3, Sat Br 10 6 3 2 *), 
(the objeot of meditation) here is not Brahman, — 

(We reply ) “ Not so ", beoanse Brahman is to be meditated on 
m that way Minuteness on the part of a great thing, however, fits 
m, as in the case of a window and the ether 


VedSnta-kaustnbha 

If it be objected — Brahman cannot be understood here as the 
object of meditation Why 1 "On aooonnt of its oooupymg a amaTl 
abode and on aooount of the designation of that" That is, that which 
has a small abode, le place, viz the individual soul which is like 
the tip of the spoke of a wheel, is ‘arbh&kaukas’, the state of that is 
* arbhakaukastv&m *, on aooount of that, 8 — the resulting muming 
being ‘on aooount of the charaotensfao mark of the individual soul' 
That is to say, oooupymg a limited pl&oe, vis the heart, is the attribute 
of the individual soul only, and not the attribute of Brahman More 
over, “ on aooount of the designation " of smallness by that very term 
(viz 'small’), m the passage 'Smaller than a grain of nee, or a 
barley oom* (Gh&nd 314 3, dat Br 10 0 3 2), the individual soul 
alone is to be understood here, and not Brahman,— 

(We reply ) "No" Why? It is “ because (Brahman) is to 
be oonoeived thus ", — i e " Beoause (Brahman) is to be oonoeived ", 
or to be meditated on, " thus ”, i e as abiding within the heart, smell 
m size, — that the Highest Self is designated m that way And, 
hereby Hib omnipresence is not contradicted For, He is designated 
to be minute with the object of designating a particular kmd of medita 
turn on Him as very subtle Nor, ogam, does He become small m 
sue (i e small like the heart) hereby, since the text 'Greater than 
the earth, greater than the sky’ (Gh&nd 3 14 3) speaks of the great 
ness of the Lord An analogous oaae is the following Just as the 
ether, though all-pervasive, is spoken of as oooupymg a small place 
and as small m reference to the eye of a needle, so u Brahman, the 
topic of discussion, — this is the sense 


1 P 80S lma 18 

* Thu ecrplamn the compound ‘art A akautasMU' 
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COMPARISON 

Saqakara 

Reading and interpretation same He points ont that just as 
the Lord of the entire universe may be appropriately said to be the 
Lord of Ayodhyft, so the Supreme Soul, abiding everywhere, may very 
well be denoted as abiding within the heart 1 * * 

Rfimfinuja 

Reading same, interpretation of the word 'vyomavao oa* 
different, viz —'(The Lord is described to be) like the ether as well 
(le all pervading as well, m that very passage, viz Ch&nd 3148 s )’ 
Hence the Lord is not really minute by nature, but is simply designated 
to be bo for the purpose of meditation 

Srlkaofha 

Reading and literal interpretation same, though this topic is 
different, as noted above 8 


Baladeva 

Reading same, interpretation of the word ' vyomavao oa* different, 
viz '(The Lord though atomio as abiding within the heart of men, 
is yet all pervading) like the ether (as declared by the same passage, 
viz Ch&nd 3 14 3 4 ) 1 And this is possible because the Lord is 
possessed of moonoeiv&ble powers 


StJTRA 8 

" IF IT BB OBJECTED THAT (IF BbAHMAN WEBS TO DWELL WITHIN 
the HHART, THEE) THEBE FOLLOWS BXPBB3ENOB (OF FLBASUBBS 
AND FAINS), (WE REPLY ) NO, ON ACCOUNT OF DIFFBBENOB ” 

Ved&nta-pSrijfita-saurabha 

If it be objected that owing to Hu connection with all hearts, 
" there will follow expenenoe ” of pleasure and pam on the part of 

1 £& B 1 S 7 p 266 >^B127p 287, vol 1 

■ 6K B 1 2 7 p 827 Part 1 

4 GB 12 7 p 114 Ghap 1 Note the differenoe from EGmOniya 




[SO 1 2 8 

JDH 1] 


VHDiBTTA KAU8TDBHA 


103 


Brahman, as on the part of the individiial soul — (wo reply ) no suoh. 
objection oan bo raised, because there is an absolute difference betw een 
the individual soul and Brahman, as the soul is an enjoyer of the 
fruits of the works done lay itself, while Brahman is ever free from 
sms 

Vedinta-kaustabha 

If it be objected Owing to its connection with a single heart, 
there results experience of pleasures and p»uh on the part of the 
individual soul Owing to Hfa connection with all hearts ann ul 
taneonsly, there oertainly results experience of all pleasures and 
pains everywhere on the part of the all pervading Highest Self If this 
be so, then the Highest Self, as the enjoyer of pleasures and pains, 
will inevitably become subject to all sorts of faults, as the individual 
soul itself is Hence even the Supreme Being will be subject to 
karmas, — 

(We reply ) “ No ” “ On aooount of difference (vaategy&t) ” The 
word “vaifiegyat” is formed by adding the suffix ‘gyafi’ to the 
word 'vtfega' m an identical sense, (viz difference) or to indicate 
excessive difference That the individual soul is an enjoyer of the 
fruits of works performed by itself and the Supreme Soul is just the 
opposite is established in Scripture, m accordance with the Smjti 
passage ‘Of these, He who is the Supreme Self is said to be eternal 
and free from the properties of matter 1 He is not 

affected even by the fruit, as a lotus leaf is not touched by water 
The active self, on the other hand, is another, who is liable to release 
and bandage ’ (Mahft 12 18754 13755 *), and the declaration of 
the Lord Himself 'Works do not affect me, I have no desize far 
fruits of works’ (QUA 414) Thus, on aooount of an absolute 
difference between these two, it follows that the individual soul 
al o n e experiences pleasures and pams, and not the Supreme Soul 
TTanno it is established that that which consists of mind and has the 
breath for its body, is none but the Highest Self 


Here ends the section entitled 'Celebrity everywhere’ (1) 


1 One line omitted, to ‘ 8a In AMrajyopa jUtvydh aarvtitmd pvrufo At aa$ 
> P 802 Imee 0 10 vol 8 
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COMPARISON 

Saxpkara 

Reading and literal interpretation same Here, too, lie is forced 
to add his usual explanation that the difference between the individual 
soul and Brahman is not real, but only phenomenal 1 * * 

R&mdnuja 

Interpretation of the word 'vaidesy&t' different According to 
Nimb&rka, c vai6e$y&t 1 means ‘on account of the difference of nature 
between the individual soul and Brahman', while according to 
Rfimfinuja, it means 'on aooount of the difference of the cause of 
enjoyment' 1 , le it is not abiding within the body which is the 
cause of undergoing pleasure and pam, but being subject to kannas, 
which is never possible in the case of the Lord 8 

Bhfiskara 

Reading and interpretation same The example cited is appro- 
priate— Simply because the Lord abides within the heart, it does not 
follow that He shares its experiences, for there is no rule that co- 
existence and the consequent niter relation unply the sharing of the 
same attributes The ether, e g though m connection with a burning 
place, does not bum itself * 


Srikajjtha 

Reading and literal interpretation same, though the topio is 
different, as noted above 8 


1 SB 128 p 368 

1 'Eetu-vax&vyM 1 

8 Art B 1 2 8 p 288, vol 1 
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Adhikarapa 2 The section entitled 'The eater' 
(S il t r a s 9 10) 

SUTRA 9 

“ Thu hater (is Brahman), on account op thh comprehension 
(or taxing, in devouring) op the movable and the im 
MOVABLB ” 

Ved&nta-pirijSta-saurabha 

In, the text ‘He to whom both the BrBhmaga and the Kgatnya 
ace the food and death the oondmient, who thus knows where He is 1 ' 
(Kafcha 2 26 1 * * * * * * ), the eater is the Lard, the Highest Person, “ on account 
of the comprehension (or taking, i e devouring) " * of the food which 
has death for its oondmient , i e of the Universe, consisting of the 
movable and the immovable, implied by the terms 'Brfifamaqa' and 
'Esatnya' 

Vedanta-kaustubha 

In the preceding section, after having shown that the text 
‘ AH this, venly, u Brahman' (Ch&nd 3 14 1) and so on refers to 
Brahman, the author has shown also the absenoe of any experience 
of pleaenre and pain due to karma on the part of Brahman Now, 
by showing that the text ‘He, of whom the Br&hmana’ (Hatha 
2 26) and so on refers to Hun, he removes the suspicion that, ae 
before. He cannot be an eater of the movable and the immovable 8 
In the Hatha valll it is reoorded ‘He, to whom both the Brfih 
maps and the Kaatnya ace the food and death the oondmient, who 
thus knows where He is *' (Katha 2 26) Here fay the word ‘food' 
edible objects are understood, and by the words ‘of whom.', indicating 
connection, an eater is understood A doubt arises, viz whether the 
eater here is fire, or the individual soul, or the Supreme Soul, smoe 
here all the three have been referred to before What is reasonable 


1 &K B 1 S 8 pp 927 0t aeq , Part 4 

■ It w not dear what Nimbdrka mam exactly by the team ‘gnAmpa 

here It may mean appropriately both understanding and taking or devour 

mg Thus, Brahman is the eater heoaose the movable and the immovable are 

understood ae the food here or because the movable end the immovable are 
devoured as the food bare 

The same remarks apply to SHnwdea’a interpretation 

> I e it may be thought that smoe Brahman is not an enjoyer, as shown 

above He cannot be an eater too 
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here ? If it be suggested First, let fire be the eater here, because it 
is well known to have the power of burning the Br&hmapa and the 
Kgatnya and because the scriptural text — ‘Fire is the eater of food’ 
(Brh 14 6) declares so Or, let the individual soul be the eater, 
because it is well known to be an enjoyer, because the scriptural text 
‘Of the two, the one tastes sweet berry’ (6 vet 4 6, Mupd 311) 
declares so, and finally, because in the preceding section, (viz Br Su 
1 2 8) it alone has been established to be an enjoyer In accordance 
with the negative text ‘Without eating’ (&vet 4 6, Mund 311), 
as well as on the ground of the negation of experience in the preceding 
section (viz Br Su 1 2 8), the Highest Self cannot be understood as 
the eater here, — 

We reply Here the eater can possibly be the Highest Self alone 
Whence is thus known 1 “On account of the comprehension (or taking, 
le devouring 1 ) of the movable and the immovable,** le because 
here the movable and the immovable are understood to be the food 
If it be objected that the words ‘movable’ and 'immovable* are not 
found here, — (we reply ) It may be so, (yet that does not falsify our 
view), because by the terms 'Brthmaoa* and ‘Keatnya’, the movable 
and the immovable are understood metaphorically, and because there 
being a natural connection between death and the movable and the 
immovable, that food which has death for its condiment, viz the 
movable and the immovable, is understood here Hence the eater 
is the Highest Self, the destroyer of the Universe, — this is the resulting 
meaning, for neither fire, nor the individual soul, can possibly be the 
eater erf the entire world The text ‘Without eating’ (Svet 4 6, 
Muijd 311) denies any experience of the fruits of works on the part 
of the Lord 


SCTRA 10 
“ Aim ob account of the topic ” 

Vedanta-p&riJ ata- eaur abha 

The eater is the Lord, the Highest Person, because He alone is 
mentioned as the topio of discussion m the text ‘The great, the all 
pervading 1 (Katha 2 22 *) 


1 See footnote (2), previous page 


■ R fiK 
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VedSnta-kaustubha 

As the Highe st Self is menti oned as the topic of discussion in the 
texts ‘Knowing the great, all pervasive self’ (K&tha 2 22), 'By 
him is (He) attainable, whom alone he chooses’ (Katha 2 23 Mxujd 
3 2 23), and as a peculiar mark of the Lord, viz unmtelhgiblflne BB, is 
mentioned in the passage ‘Who thus knows where He is** (Katha 
2 25), it is established that the eater is the Highest Self alone 


Here ends the section entitled 'The eater’ (2) 


Adhikarana 3 The section entitled 'The cave’ 
(Sutras 11-12) 

SCTRA 11 

“ THH SOULS BNTHBBD nm> THU GAVE (ABB THE INDIVIDUAL SOUL 

ahd the Supreme Soul), because teat is seek ” 
VedSnta-pSrij&ta-Baurabha 

In the text 'There are two, drinking of righteousness m the 
world of good deeds, entered into the oave’ (Katha 3 1 x ), the two 
souls, entered into the Gave, should bo known to be two sentient 
beings, viz the individual soul and the Supreme Soul Why f "Be 
oause that is seen ”, i e because it is found that this section deeog 
nates the entering of these two alone,— of the Supreme Soul m the 
pftfMftga 'Him, who is difficult to see, who has entered into the hidden, 
who is hidden m the oave’ (Katha 2 12 s ) and of the individual soul 
m the passage 'She, who arises with the vital breath, who is Adita, 
who is made of the deities, who, entering into the oave, abides therein, 
who was manifested through the elements 1 (Katha 47 s ) 

VedSnta-kaustubha 

It has been pointed out above that the Supreme Soul, the topic 
of disc ussio n the object to be meditated on, is the eater of the 
movable and the immovable, and that He is difficult to be known, as 
declared by the text 'Who thus taows’ (Katha 2 26) Now, by 


i 6 R Bh &K B 


* a R, Bh, &K, B 


• R B 
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teaching t-hft following attributes of tho Lord — viz * being easily 
at tainable * , 'being easily knowablo’ and the rest — which result from 
TTia dose association (with the individual soul *), — to one who desires 
for salvation, who desires to attain His nature, who desires to know 
Him, and who is submerged m the pt of mundane existence consisting 
of the movable and the immovable, the author is showing that the 
tort ‘Righteousness’ (Hatha 3 1) and so on refers to the Lord 

Immediately after the above quoted text, we find the following 
m the Hatha valll ‘There are two, dnhkmg of righteousness in the 
world of good deeds, entered into the oave, in the highest upper 
region Those who know Brahman speak of them as “ light " and 
“ shade ", as well as those who maintain the five saored fires, 1 and 
those too who thnoe lrmHln the Naoiketas fire 1 1 (Hatha 3 1) Here 
a doubt arises as to whether here buddhi and the individual soul 
are designated as entered into the oave, or the individual soul and 
the Supreme Soul f What is reasonable here 1 If it be suggested 
Buddhi and the individual soul, — because m aooordanoe with the 
statement 'Entered into the oave* (Hatha 3 1), entering into a 
oave is impossible on the part of the Supreme Soul who is all pervasive, 
because it is impossible for the Supreme Being who has all His desires 
fulfilled to be the enjoyer of the fruits of works, as stated in the 
passage ‘Dnhkmg of righteousness’ (Hatha 31), beoauee any 
oonneotum with the ’world of good deeds ’, — i e with the world where 
one enjoys the fruits of the works done by one’s self, viz the body 
generated by works, — is impossible on His port, and, finally, because a 
question is found, seeking to know the individual soul as different 
from buddhi, viz ' "There is this doubt when a man is dead some 
saying, 'He is', others, 'He is not’ This I should know, as taught 
by you’” (Hatha 1 20 4 ) Hence, these two alone (viz buddhi 
and individual soul) are established by this text, — 


lie the Lord abides with mdr yidual soul ixl game place vu the 
heart, and aa audh is easily knowable and attainable by it 

1 Via AnadhOrya-paeana or Dakfi^a Gfarhapatya, AhanasnXya Sabhya, and 
AwuaOvya MW p 077, Col 8 
» Vide M W , p 468, Ool 2 

4 The sense u NaaketA wants to know hare what happens to the aoul after 
death, i a he wants to know the self aa distinct from body b uddhi and bo 
on TTwraw, in reply Foma mast speak of the individual aoul aTi ^ buddhi, and 
aa auoh the paaaage m question most deal with theae two *1 aw« 
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We reply The souls entered into the oave, viz the heart, are two 
sentient beings alone If it be objected The entering of the individual 
soul stands to reasons smoe it is atomio, but entering into a oave is 
not appropriate on the part of the Supreme Soul who is all pervasive, 
and henoe the above objection remains in force, — (we reply ) No 
“ Because that is seen ” That is, because m this very Upaxusad, the 
text * The Person, of the size of merely a thumb, abides within 
soul, the Lord of the past and the future ’ (Katha 4 12) enjoins the 
Supreme Soul to be looked upon as abiding within the oaves (le 
hearts) of Bis sincere devotees in accordance with their wishes, though 
He Himself is all pervading, because this is found in the texts 
' Hidden m the oave, dwelling in the abyss * (Katha 2 12), ‘ He who 
knows him, hidden in the oave 1 * * * * (Tait 211), and, lastly, because 
in the text 1 She, who arises with the vital breath, who is Aditi, who 
is made of the deities, who, entering into the oave abides therein, 
who was manifested through the elements 1 (Katha 4 7), the individual 
soul is designated as entering into the oave Moreover, m the text 
1 Drinking of righteousness ’ (Katha 3 1), one being ascertained to 
be a sentient being as the enjoyer of the fruits of works, the other too 
must be understood to be a sentient being alone, because we find that 
in ordinary life whenever a number is mentioned, beings of the same 
class are meant When, e g it is said 'Look out for a seoond for this 
flow’, people look out for a cow only, and not for a horse or an ass 
This is established in the Mah& bh&eya 

To the objection, viz that a question is found which seeks to 
know the individual soul as different from buddhi, — (we reply ) the 
reply to this question is something else, and not this text It cannot 
be said also that there is anything inconsistent m the 1 druojnug of 
righteousness 9 (Ka tha 3 1), since the statement ' Drinking of 
righteousness ’ (Katha 3 1) is justifiable, just like the statement 
* Man, with umbrellas are going’, 1 since it is possible to say that while 
the individual soul drinks, the other (viz the Lord) oauses it to dunk, 


1 That u referring to a crowd of hurrying people we often Bay Men with 

umbrella* are going *, really only some of t.hwm are denying umbrellaa 

and not all Similarly, here too, when it is said ‘The two drinking eto what 

ia really m that only one (vu the individual soul) is dunking, and not the 

other (viz Brahman) 
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and is as such, the causative agent, 1 and since it is veil known every 
where that the Supreme Lord first experiences the fruits of the works 
which are performed by one who is whole heartedly devoted to Him, 
and are entrusted to Him Hereby, it is explained also how the 
Supreme Being can abide in a body generated by works The sense 
is that just as 'shade oan be removed by 'light 1 and not ‘light’ by 
'shade’, so the 'light’ and the 'shade’ (in the above text) are none but 
Brahman and the individual soul, the independent and the dependent 

Satpkara and Bhfiskara 

Interpretation of the phrase 1 tad daruan&t * different, viz 
* Beoause it is seen (that numerals denote beings of the same nature) 2 


SUTRA 12 

“ Am) OK account or spboifioation ” 

Vedanta-pfinjita-saurabha 

The individual soul and the Supreme Being alone are understood 
here as entered into the oave, beoause in this section those two alone 
are specified as the object to be worshipped and the worshipper, as 
the object to be known and the knower, and bo on, in the texts ' By 
knowing the knower of what is bom from Brahman, 3 the deity to be 
worshipped, by revering (him), he goes to everlasting peace (Katha 
1 17 *), 1 The bridge for Baanfioera’ (Katha 3 2°) and so on 

Vedanta -kaustubha 

The individual soul and the Supreme Soul are to be understood 
as entered within the oave " also because of Idle specification ” of 
those two alone The sense is that in this treatise (viz the Katha 
upamgad), the individual soul and the Supreme Soul alone are specified 
as that which approaches and the goal approached, as the thinker 


1 That is Brahman is not really an agent or drinker hero, hut only inatigatwa 
the other to drink, He ii said to be drinking in thu sense alone 

2 6B 1 2 12, p 272 Bh B 1 2 12, p 41 

* Correct quotation Brakmtya-jha Vide O B 8 ed, p 8 'Brahmaja 
jfla* may be interpreted also os Brahmajad odmtjUaAsett 

* R 


* Op ait 
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and the object thought, in the passages * Enow the bouI to be the 
charioteer, and the body the chariot’ (Katha 3 3), ‘He reaches the 
end of the road, that supreme place of Vi?pu’ (Katha 3 9), * Him, who 
is difficult to be seen, who has entered into the hidden, who is 
m a oave, who dwells m the abyss, anment, — by thinking him God, 
through the study of the Toga of what relates to the self, the wise 
man discards joy and sorrow’ (Katha 2 12) and so on Hence, it 
is established that the individual soul and the Supreme Soul are 
to be understood here as entered into the oave, and not buddhi and 
the individual soul 


Here ends the section entitled ' The oave ' (3) 


Adhikarapa 4 The seotion entitled ‘What is 
within’ (Stltras 13-18) 

SUTRA 13 

“ That weigh is w it hes (thh hyb is Brahman), on account 

or fitting in ” 

Ved&nta-parijfita-saurabha 

In the passage 'That person who is seen within the eye 1 
(Oh&nd 4 15 1 1 ), the Person “ within*’ the eye is the Highest Person 
alone, and not any one else Why? Because the attributes of 
'being the self’, ‘being fearless’, 'being the uniter of all lovely things’, 
and so on, — mentioned m the passages “‘ He is the self ", said he, 
" This ib the immortal, the fearless, this is Brahman ” ’ (Gh&nd 4 15 I s ), 
* They oall it the “ uniter of lovely things ” ’ (Ghand 4 15 2), — ■“ fit m" 
m the oase of the Highest Person alone 

VedSnta-kaustabha 

How, by showing that the text ‘That Person who is seen within 
the eye’ (Chftnd 4 15 1) and so on refers to Brahman, the author 
removes the doubt, viz — In the previous passage (viz Katha 3 1), 
the individual soul and the Supreme Soul may be understood, since 
the dual number is found used But here, smoe the singular number 


1 ^ R Bh, 3 k B 


■ 6,R Bh 
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u n eed , who (viz the individual soul or the Supreme Soul) ia to be 
understood? 

We read under the Upako&da vidyft 1 m the Gh&ndogya — ■’* ‘ That 
Person who is seen within the eye, he is the soul”, said he, “ This is the 
immortal, the fearless, that is Brahman Henoe, even if they pour 
nlitnflwd butter or water on it, it goes away to both sides’ ” (Chfind 
4 10 1) and so an Here, a doubt arises as to whether the person, 
ta ught as abiding withm the eye, is the refleoted self (i e the image 
of a person refleoted on the eye of another), or the individual soul, 
or the presiding deity of the sense organ (viz the eye), or the Supreme 
Soul The pnma fao%e view is as follows In aooordanoe with the 
statement ‘is seen 1 , he may be the reflected self, beoause the refleoted 
self alone is well known to be perceivable, while the individual soul 
and the rest are not perceivable If it be said that here ’seeing* 
means scriptural insight (and not actual, physical peroeivmg), — then 
the individual soul may be that which is ’withm’ the eye, since it, 
as the peroeiver of oolour and the rest, is in proximity to the eye 1 
Or, the presiding deity of the eye is denoted by the word ’person’ 
m aooordanoe with the scriptural passage ’Through his rays he is 
stationed herein* (Brh 0 0 2), and beoause the all pervasive Being 
oannot possibly abide withm the eye 

With regard to it, we reply “ That which is withm ”, i e the 
being who is withm the eye, is the Supreme Soul alone Why? 
“ On aocount of fitting m ”, i e beoause the attributes of ’being the 
self’, 'fearlessness and bo on, " fit m ” in the case of the Supreme Soul 
alone Although 'being the Self’ and the rest are not incompatible 
with the real nature of the individual soul, yet when the term 'Brah 
man’ (m the text) can be understood m its primary sense, it is not 
proper to take it as implying some other sense Moreover, ’fearless 
ness*, too, is not appropriate in the case of any one, other than, 
as known also from the text 'Through fear of Him the wind blows, 
through fear of Hun the sun rises, through fear of TTim fire and 
India, and death as fifth, speed along’ (Tait 2 81), far ther 
beoause the attributes of ' being the muter of all lovely things* and the 


1 I e it u the soul which really percervee oolour eta and not the eye itself 
hut the soul peroorv oo them through the aye and u aa such m dIobs pro nmit y 
to the eye Sanaa as tha soul u actuated very near to the eye it u oalled 
person withm the eye 
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rest, mentioned m the sacred text ‘They call this “the un iter of all 
lovely things” 1 * * , beoanse all lovely things come together to him' 
(Qh&nd 4 16 2), 'He is also “the leader to all blessing” * beoanse he 
leads to all blessings' (Qh&nd 4 16 3), 'He also is “the leader to 
light ” 8 , beoanse he shines m all the worlds* (Ghftnd 4 15 4), “fit m” m 
the case of the Supreme Soul alone ‘ Samyadv&ma ' implies one from 
whom the ‘v&mas’, xe the fruits of karmas ‘oome together', le 
one who is the cause of the nse of all fruits of karmas This very 
thing is stated in the above text thus — -'Beoanse *, le smoe, 'the 
lovely things ' 'oome together', le arise from ‘this’, le the Person 
within the eye, the oause In the text 'He is also the 'vfiznanl', the 
' vfimanl' im plies one who 'leads’, le causes people, to attain the 
‘ v&mas ’ or auspioaous objects This very thing is stated in the passage 
'Beoanse he leads to all blessings' In the text ‘He also is the 
bhftmanl'i the ' bh&manl' implies one who leads to the ‘hh&mas', le 
one who manifests all objects This very thing is stated m the text 
'Beoanse he shines m all the worlds’, — this is the meaning of the 
text 


SUTRA 14 

“Am> ON ACCOUNT 01 THE obsignation op plaob " 
Vedfinta-parijfita-saurabha 

“And on aooonnt of the designation of the place" of the Supreme 
Soul, m the text ‘He who abiding within the sun’ (Bjh 37 18*), 
the Person within the sun is none but He 

VedSnta -Jkaustubha 

To the objection, viz How oan an all pervading being be 
designated as oooupying a small looality, the reverend author of the 
aphorisms replies here 

The Person within the eye oan be the Supreme Soul alone Why ? 
“ On account of the designation of plaoe", l e because of the doBypa 
toon of the abode of the Lord, the Highest Person alone, the cause of 
all causes, the inner soul of all, and the object to be meditated by all, 
beoauae one who occupies one part oannot properly dwell m another 

1 SafpyadvOma * V&m onl 

a BhdmarO. * 6, R, Bh, 8E, B 
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If it be objected How osai an all pervading being abide 
m a email locality, — (we reply ) No inconsistency wbateoevar is 
involved bare Just as fire, though all pervading, beoomes vieible 
in oloude and the rest m the form of lightr^mg And ao on through its 
own greatness, so the Lard, though all pervading) becomes viable m 
the eye and the rest through His own special powers, for the sake of 
fulfilling the desire of His devotees The words “ and so on ” — 

On account of the designation of the form of the Supreme Soul, s uita ble 
to Hun, and fit for abiding m a plaoe, 1 oelebrated m the following 
passages — ‘Now, this Q olden Person who is seen within the sun, ban 
a golden beard, golden hair* (Ghfind 16 0), 'He sees the Person, 
lying m the arty, who is higher than the highest aggregate of souls’ 
(Pradna 5 6) 'The Person, of the size of merely a thumb, ° T npbftlftfm 
like light’ (Katha 4 13) and so on, i e an account of the designation 
of the farm of the Lord by the expression ' The Person who is s ee n’ * 
(Ghfind 4 16 1) By the term "and” Hia power a£ nw^ifentaT^ TTrmqA i-f 
in forms, as desired, m the eye, in the heart and the like, is 


StTRA 15 

“Os AOOOUHT AlfiO OP TSB MBKTEOK OKLT OP WHAT IB nWAWAn 

mmiwiTi bT PLHABUBB “ 

Vedanta-pSrijata-saurabha 

That which is within the eye is tha Supreme Being alone, “on 
aooount also of the me n ti on of what is ohamotecnzed by pleasure** 
m the passage 'Pleasure is Brahman, the ether is Brahman * (Ghfind 
4 10 4 *) 

Vedfinta-kauatubha 

The Person withm the eye is the Highest Penon alone, the naunn 
of the world, and not any one else Why 1 “On aooount also of 
the me nt io n of what is characterized by pleasure ” That is, m the 


lie unless the Lord has a form, Ha cannot abide anywhere Heno e the 
body of the Lord wishl as Hun to abide in S[* eye and so on 

1 I e that Penan withm the sun has a fo rm u evident fhun ths word 'seen 
for a bodiless bating cannot be seen 
■ 6 B B 
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mtroductory text ‘The vital breath, ib Brahman, pleasure is Brahman., 
the ether is Brahman’ (Gh&nd 410 4), pleasure that ib Brahman, 
l e Br ahman characterized hy pleasure, is mentioned, and that alone 
is referred to here 


SUTRA 16 

"Also toe teat very reason, that ib Brahman ” 
Vedfinta-pSrijfita-saurabha 

“That”, le pleasure, is" Brahman ”,ie Brahman alone is charac- 
terized by pleasure Why 1 On aooount also of the text, establishing 
their mutual specification 1 , viz 'What, verily, is pleasure, that ib the 
ether , what is the ether, that ib pleasure 1 (Gh&nd 4 10 5*) 

VedSnta-kaustubha 

To the objection, viz The word 'pleasure' conventionally denotes 
wordly pleasure, so how oan it be said that Brahman ib characterized 
by pleasure 1 — the reverend teacher of the Veda replies hare 

“That is Brahman ” This means that in that introductory text. 
Brahman alone, characterized by pleasure, is mentioned and not 
worldly pleasure Why 1 “Also for that very reason,” i e on aooount 
also of the text intimating their mutual specification, viz 'What, 
verily, is pleasure that is the ether, what is the ether, that is pleasure' 
(Gh&nd 4 10 6), for worldly pleasure oanoot consistently refer to an 
all pervading subst a nc e denoted by the term 'ether' — as non different 
from itself 

COMPARISON 
Saxpkara, etc 

This Sutra is omitted by Samkara, Bh&skara and Baladeva 

Rfimfinuja 

Reading different, viz 'Ata eva oa sa Brahma' Interpretation 
too different, viz ‘Bor that very reason (le because the ether is 
characterized hy pleasure), that (viz the ether) is Bra.fr man, * 8 


1 I e la (pleasure) qualifies kha (ether) and vice verm 

» R, 

8 B 1 2 6 pp 252 258, Part 1 
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Srika^fha 

Heading different, viz 1 Ata eva sa Brahma ' Interpretation too 
different, viz exactly like BAm&nuja’s 1 


StJTRA 17 

"Also ox account op thh mhn tiqx op thb path of onb who 

ttab HBAHD THH UPAXIgAD ” 

Vedanta-pffrlj&ta-saiirablia 

“The path*’, oalled 1 * the path of gods*, <f of one who has heard the 
Upamgad” is celebrated in another scriptural text, viz 'Now those 
who seek the bouI by austerity, chastity, faith and knowledge, win the 
sun by the northern path That, verily, is the abode of the vital 
breaths, that is immortal, that is fearless, that is the highest goal 
From that they do not return 1 * (Prafina 1 10 s ) “On account also 
of the mention” of that very “path” here in the text 'They pass 
over to light' (GhBnd 4 16 6 8 ), the Person within the eye is none but 
the Highest Person 4 

Ved&nta-kanstubha 

For this reason, too, the person within the eye is the Supreme 
Soul, — so says the reverend author of the aphorisms 

That through which bondage is broken is Upamgad, the know 
ledge of the Supreme Soul, or that which leads one to attain the 
Supreme Soul is Upamgad, the knowledge of the Supreme Soul The 
treatise relating to that is also Upamgad “ firutopamgatka ” is one 
by whom the Upaxugad has been directly heard from a teacher, he is 
a knower of Brahman, the Mysterious “The path” which, as oele 
brated m another Scripture and in the SmrUs, belongs to him, le 
is bis way to attaining Brahman who is established m the Upamgads, — 
that very path is mentioned here too as belonging to one who knows 
the person within the eye For this reason too, le “on account 

1 6k B 1 2 16 p 860, Part 4 

1 6, R, Bh « 6 R Bh, B 

4 That is, the worshipper of the person within the eye follows the same 

path followed by the worshipper of Brahmen Thu proves that the person 

withm the eye is Brahmen 
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of the mention of the path of one who has heard the Upamgad”, t he 
person within the sun is the Supreme Self, — this is the 

Thus, the path, which is said to be followed by a fcnower,— so 
that he may attain Brahman, — m another scriptural text, viz ‘Now, 
those who seek the soul by austerity, cha stity , faith and knowledge, 
win the sun by the northern path That, verily, is the abode of the 
vital breaths, that is immortal, that is fearless, that is the highest 
goal From that they do not return’ (Prafina 1 10), as wdl as 
m the Smrta passage, viz ’Fire, light, day, the bright fortnight, the 
six months of the sun’s northern progress, — through them do the 
knowers of Brahman go to Brahman on departing’ (Qlt& 8 24), — 
that very path is said to belong to one who knows the person within 
the eye, m the following passage 'Now, whether they perform 
obsequies in the case of such, a person, or not, (the dead) pass over to 
light, from light to the day, from the day to the waxing fortnight, 
from the waxmg fortnight to the six months during which the son 
moves northwards, from the months to the year, from the year to the 
son, from the sun to the moon, from the moon to lightning Then 
there is a non human Person He leads them to Brahman This is 
the path of the gods, the path to Brahman Those who go by it 
do not return to this human whirlpool, — they return not* (Ghand 
4 15 5 0) Hence, the person within the sun is none but the Supreme 
Soul 

The iwAfttiTng of the text (viz Pra&oa 1 10) is as follows — * Now’, 
i e after the firil of the body, they ‘win’, l e attain the sun, ‘by the 
northern path’, l e through the path beginning with light and so on 
Then, through the moon and the rest, in the order to be designated 
hereafter, 1 they attain the nature of Brahman By doing what! 
Through the three frindn of 'austerity*, mentioned by the Lord, 1 or 
else through the 'austerity’ which is the speooal duty of a V&na 
prastha * and a Samnyfism,* both being primarily given to austerity, 

i Bee below, p 119 Vida also VK 488 

* Vide GfU 17 14-16, where three brads of austerity (tapas) are spoken of 
vie S&rfra, VBn -may* and Mdnaoa These, again may be of three hmda, to 
tfttmka rQgaaa and f dmasa Vide 17 16-82 

a A Brahmin m the third stage of life who has passed through the stages 
of a atndent and house holder and has abandoned his life and family for an ascetic 
life m the forest 

* A Brahmin in the fourth stage of life a religious mendicant, who haa given 
up all earthly concerns 
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‘through faith’, i e through yidyft, which is a m e ntal disposition given 
to the worship of the feet of the teaoher, i e through meditation, 
arising from the hearing and the thinking of the Vedanta, and men 
turned in, the text ‘The self should be meditated on 1 * * (Bjh 2 45, 
45 0), — one should, seeking the self, meditate on it, — this is the 
grammatical construction By the phrase ‘through chastity 1 , the 
text shows the particular stage of life which is congenial to the hearing, 
the thininng and the rest of the Vedanta By chastity and the 
like, not only the duties, moumbent on special stages of life, are to be 
understood That those who are destitute of any devotion for Brah 
man, but merely belong to one or other of the stages of life and are 
devoted to the duties, incumbent thereon, return once more and 
attorn the world, is declared by the reverend Par&fora m a passage, 
which begins ‘The PrS]&patya is for the Bi&hmanas’ and ends 
'The Brahma is declared m Snort* to be for the Sazpnyasms' That 
those who, among these, are devoted to the Supreme Brahman, 
attain His world, is mentioned m the passage ‘Those ascetics who 
are devoted to Brahman alone, who ever meditate on Brahman, to 
them belong that supreme plaoe, which, verily, the wise see’ Hence, 
the V&na-prastha and the rest should be understood as implying 
devotion to the Supreme Brahman, (and not as mere duties mourn 
bent on different stages of life) By ‘chastity’ is meant here the 
religious duties pursued by the Naiethikas 1 who lead a life of chastity 
and are absolutely free from all desires for enjoyment, here or here 
after The sense is that the search for Brahman should properly be 
made through such a permanent vow 8 of ‘chastity’ 

The sacred duty called ‘chastity’ is stated by the all knowing 
‘law of Salvation’ 8 under the section called ‘ V&r?neya-adhyfttma 
thus ‘This unbroken chastity which is the form of Brahman is 
higher than all religious practices By it, (people) reach the highest 
goal’ (M ah ft 12 7770 4 ) Under the section treating of instruction, 


1 A Natyffaka is a perpetual religious student, who observes the vow of 
chastity M W , p 570, Ool 1 

1 I e 1 Brahma-o&rya* (—ohaetity) m the ordinary sense of the term means 
temporary chastity which a student has to observe so long as he has not entered 
the stage of a house holder But here the term means permanent chastity which 
a NatffhtAa, e g practises 

8 Mokfa-dhartna 

4 P 040 line 40, vol 8, Asiatic So maty ed 
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it ib said ‘Listen, 0 Father Yudhigthira, to the merits of ohastity 
He who leads a life of chastity from birth to death, and. praotisee the 
“Great Vow”, there ib nothing, know, 0 King, that ib unattainable by 
him Many millions of Vrib dwell in the world of Brahman, those 
who are truthful, ever self controlled, leading a life of chastity Chas 
tity ib a supreme duty, honoured in all stages of life, and if resorted to, 
chastity bums, 0 King, all sms’, and so on In aooordanoe with the 
scriptural text, viz ‘Desiring which people praotioe chastity, that 
word I tell you m brief 1 (Katha 2 15), as well as in accordance with 
the statement by the Lord, viz * “ Desiring which people practise 
chastity, that word I will tell you m brief” 1 (Gitfi 8 11), chastity alone 
is the chief means to the supreme region The repetition of the 
means, to be mentioned hereafter m the aphorism ‘Repetition, 
more than once, because of teaching* (Br Su 4 1 1), may also be 
resorted to by a Naiqthika 

The text ‘This verily’ (last portion of Prafioa 1 10) and so on 
mdioates Brahman, who is to be attained through the path which 
begins with light, and to be enquired into 

(The meaning of the text — Ghfind 4 15 5 0— is as follows ) 
‘Now’, le when he is dead, whether people perform proper funeral 
ceremonies or do not perform them, m either case, the wise, un 
obstructed m their progress, and wishing to attain the nature of the 
Lard, attain the presiding deity of light, through that the day, after 
that, they successively attain, the presiding deities of fortnight, the 
six months of the northern progress of the sun, the year, the wind 
or the world of gods, the sun, the moon, lightnmg the worlds of the 
king of water (l e Vanina) and Indra, then the world of Praj&pata 
After that, breaking through the sphere of prakrta, they attain the 
Virajft, the best of nvers and forming the boundary of the supreme 
place After having crossed that raver and having entered the world 
of Yi^m, — called ‘supreme void*, ‘supreme place*, 'world of Brah 
man^sud so on, having the stated marks, 1 and unapproachable by 
those who are averse to the Lord,— -they roam about, attaining the 
nature of Brahman, — this is the resulting meaning This we shall 
expound m details in the fourth chapter 8 ‘This is the path of Gods’, 
because it is characterized by having Gods as the conductors It is 
the 'path to Brahman *, because it is the way to Brahman, the object 


i VrieVK 111 


■ Vide VK 486 
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to be enquired into and the object to be attained 'Those who go 
by it* ‘do not return 1 , i e do not enter any more, through the influence 
of karmas, into ‘this human whirlpool le the material world, 
figuratively implied by the creation of mankind, and subject to re 
ourrenoe (which is indicated by the term ‘whirlpool’), — as declared 
by the Lord Himself in the passage '“The worlds, beginning from tho 
world of Brahma, oome and go, 0 Arjuna But, on attaining me, O 
son of Ejonti, there is no rebirth ” 1 (GUtft 8 16) The difference of 
the world of Brahman from the sphere of matter is stated in the 
Mokpa dharma tinder the dialogue between Jaigugia and VyBsita in tho 
passage which begins ' “A man of what nature, of what conduct, of 
what learning, of what valour does attain the place of Brahman 
which is higher than prakrti, and eternal” ?\ and ends “‘He attains 
the plaoe of Brahman which is higher than prakrti, and eternal” ’ 
(MahS 12 9868 99691) 


StJTRA 18 

“On account op non abeding, as well as on account op 

IMPOSSIBnJTY, NOT TEDQ OTHJB ” 

Vedfinta-pfirijSta-saurabha 

That which is within, the eye cannot bo any one “other” than the 
Highest Self Why? Because any one other than Him does not 
regularly abide therein, and because immortality and the zest are 
not possible on its part 


Vedfinta-kaustubha 

“The other”, l e the reflected self, or the individual soul, or the 
presiding deity of the eye, in short, any one other than the Supreme 
Soul, — is not the Person within the eye Why? "On account of 
non-abiding”, ie because any one other than the Supreme Soul, 
does not regularly abide m the eye, since the presence of the reflected 
soul In the eye depends on the nearness of another person to the eye, 
(and hence when the person moves away, there is no reflection any 
longer), smoe the individual soul is connected with all the sense organs 
(and oannot, therefore, abide witfam the eye only), and since the 


1 P 710, lmefl 22 28, vol 8 Pop fall quotation mo under VK 18 18 
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presiding deity i b declared to abide in the eye through the rays, (and 
hence does not himself abide within the eyes 1 ) , and finally, because 
immortality, fearlessness, 'being the nzuter of lovely things ’ and the rest 
are not possible on the part of any one other than Thm Hence, it 
is established that the Highest Soul alone is to be worshipped as the 
person withm the eye 

Here ends the section entitled 'That which ib within 1 (4) 


COMPARISON 

Srtkajtfha 

Interpretation different, viz he takes this sutra as forming an 
adhikarana by itself, oonoerned with the question whether the Person, 
of the size of a thumb merely, (Mahfin&r 16 3) is the Lord or someone 
else Thus ‘(The person, of the size of a thumb, is the Lord), 
because of the instability (i e nnsaitableness), as well as because of 
the impossibility (of the attributes of “having the entire world as the 
body'*, “being the devourer of the entire world ”, and so on, on the part 
of any one else) 1 2 


Adhikarana 6 The aeotion entitled ‘The inner 
controller 1 (SfltraB 19-21) 

SOTRA 19 

“The innbs oontboixeb nr the presiding deteebb and the 

BEST, AND IN THE WORLDS AMD TOT REST (IS THE HIGHEST SELF) , 

ON ACCOUNT ON THE DESIGNATION OF HtS QTTAUTEBS ” 2 * * 

Vedfinta-p&rijBta-saurabha 

The inner oontroller, — mentioned repeatedly m all the versions 
in reference to the presiding deities of the earth and the rest, in the 
passage which begins 'He who, abiding within the earth 1 , and 

i Vide fbl B 1 1 18, p 864, Fart I 

1 6K B 1 1 18, pp 864-66, Fart 4 

s Qf the different readings* — SB S ed and Bnndaban ed read *adh% 

devddv G8S ed reads 'adMovoOdh* 9 
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continues ‘He is your soul, the inner controller’ (Bfh 3 7 3 1 ), — 
is the Highest Self alone Why ? “On aooouut of the designation 
of His qualities” here, viz ‘being the controller of all’ and so on 

Vedanta -kaustubha 

Now, the author points out that just as the text about the Person 
within the eye refers to Brahman, so the text about the inner controller, 
too, refers to Brahman, and to none else 

The inner controller, i e the controller who abides within , who 
is repeatedly mentioned in the Bj-had&ranyaka, under the section 
treating of the inner controller, in all the versions in referenoe to the 
presiding deities of the earth, the shy, the ether and the rest, in the 
passage which beginning ‘Who controls from within this world and 
the other world and all beings’ (Bih 3 71), oontwues ‘He who, 
dwelling within the earth, is other than the earth, whom the earth 
does not know, of whom the earth n the body, who oontrols the earth 
witfam — He is your soul, the inner controller, immortal (Bjh 8 7 3), 
and so on, and who is taught, after that, — in, the text which begins 
‘He who abiding m all the worlds’ (Sat Br 14 0 7 17 8 ) and onds 
‘He who abiding within the soul’ (Sat Br 14 6 7 80 4 ), — by a section, 
which enjoins him with m referenoe to the worlds, the Vedas, the 
sacrifices and the soul B , — is such an inner controller, a deity, or an 
individual soul, or the Highest Self, the one topic of all the Vedas ? 
What is reasonable here * He may be a presiding deity, or an indivi 
dual soul, because these two abide everywhere 

With regard to this, we reply The mnefc controller mentioned in 
all the versions in referenoe to the presiding deities of the earth, die, 
sty, ether, air, sun and the rest, can be the Highest Self alone 


» 6 R Bh,0K,B 

a Thu u repeated at the end of each vena from Bfh 3 7 3-8 7 23 
9 P 1074 line 8 * Op otf , line 18 

9 The KO/gna branch designates a being abiding within the earth and. the reat 
(videBfh 8 7 3-28) The MOdhyand&na branch, after designating a being abiding 
within the earth and bo on (vide Sat Br 14 0 7 7 10) reada three additional 
texta, vu 'Ha who dwells m all the worlds , ‘He who dwell* m all the Vedas' 
and He who dwells m all the eaanfloes, and m plaoe of He who dwells m 
intelligence (Bph 8 7 22) a text He who dwells m the soul’ (Vide 0at Br 
14 6 7 17-80) Note that NtmbSrka melees no referenoe to this MSdhyandma 
addition m his commentary, although it u dearly m the Mra by the 

word lafcddifu' 
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Wherefore ? "On aooount of the designation, of His qualities”, i e on 
aooount of the designation here of the peculiar qualities of the Highest 
Self, viz *1)0012 the governor of all worlds, Vedas, saanfioes, beings, 
vital breaths, soul and the rest’, ‘ being the inner controller of all 1 * * , 
‘bong immortal' and so on Hence a deity oannot be understood, 
beoause a deity, too, ib but an individual soul and the stated qualities 
are not appropriate on his part, and beoause m that oase, the statement 
that the inner controller is unknowable by the earth god, viz 'Whom 
the earth does not know’ (Brh 3 7 3), becomes inconsistent The 
individual soul, too, is not the inner controller, for the stated qualities 
are not appropriate on its part as well, and beoause m the passage 
‘He is your soul, the inner controller ’ (Bph 3 7 3, etc ), it ib declared 
to be different from the inner controller by the use of the genetive 
case ( = 'your'), designating difference 

COMPARISON 

Saipkara 

This is sutra 18 m £aipkara bhfigya Reading different, viz 
'Antaryimyadhidaivftdisu * l , le omits ‘lokftdigu’ 


Rfimfinuja 

Reading like the Qhowkhamba edition 9 Interpretation different, 
viz exactly like drbuvftsa's Nimb&rka reads ‘lok&digu’ m the 
sutra, like R&m&nuja, but gives no meaning of the word ‘lokfidiju' 

BhSskara and SrlkaQtha 

* 

This is sutra 18 m bis commentary Reading like the Chow 
khamba edition 8 

Baladeva 

This is s&tra 18 m his commentary Reading different, viz 
like damkara’s 4 


1 6 B 1 2 18, p 282 

* 6x1 B 1 2 19, p 257, vol 1 

* Bh B 1 2 18, p 48 6S B 1 2 19 p 868 Port 4 

4 QB 1 2 18 (p 128 Chap 1) 
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StJTRA 20 

“And (thb in ner controller is) hot that which is dbsighatbd 

IN THB flury ir, OH AOOOUHT OF THB MHNTIOH OF QUALITIES HOT 

BELONGING TO IT ” 

Ved5nta-p5rijSta-8aurabha 

And, pradh&na is not denoted by the term “inner controller”, 
“on aooount of the mention” of the qualities of a sentient being, viz 
‘being the controller of all', ‘being the seer of all’ and so on 

Vedanta-kaustubha 

Although pradh&ua has already been Bet aside undei the apho- 
rism ‘Beoause (he) sees, not, it is non aonptural' (Br SO 1 1 ff), 
yet it is being set aside onoe more appiehendmg the possibility of the 
attributes of invisibility the rest (belonging to the inner controller 
alone) on its part 1 

“That which is designated in the Smfti”, l e pradhfina established 
by the damkhya Smrti, is not denoted by the term “inner controller” 
Why? “On aooount of the mention of qualities not belonging to 
it”, — “the qualities not belonging to it” mean the qualities which 
belong to a sentient being, — “on aooount of the mention ”, i e declara- 
tion, of such qualities, in the concluding text 'He is the unseen seer, 
the unheard hearer, the unknown knower* (Brh 3 7 23) On 
aooount of the designation of the qualities of a sentient being, viz 
‘being the soul of all 1 , ‘being the governor of all’ and so on, pradh&na 
oannot be accepted here 

' COMPARISON 
Rfim&nuja and Siikaptha 

Beading different, viz add 'fi&rfra6oa', and extends the same 
argument to the case of the individual soul as well 1 


l That u pradh&na is invisible and the inner controller too itt said to be 
invisible, eta (Bph 8 7 28) Hence it might be thought that pradh&na is the 
inner controller This is being rotated here 

■ Sri B 1 2 20, p 209, Fart 1 &E B 1 2 20, p 872, Part 4 
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StJTRA 21 

“And the bmbodibd ojth (is not the inner oontbollhb), 

BBOAUSB BOTH ALSO DEPICT IT AB DIFFHBHNT ” 
Ved&nta-pSrijSta-saurabha 

“And” the individual soul u not the inner controller, beoause 
“both” the Eanvas, ‘as -trail as’ the Madhyandmas depict “it” 
“as different” from the inner controller, respectively in the passages 
‘He who abiding in intelligence’ (Bph 3 7 22 1 ), ‘He who abiding m 
the soul’ (Sat Br 14 6 7 30®) 

Vedanta-kanstnbha 

To the objection Let then the individual soul, and not pradhfina, 
be denoted by the term “inner controller”, smoe the qualities of being 
a seer *nH the rest are appropriate on the soul's part — the author 
replies here 

The word * not ’is to be supplied here from the preceding apho r i sm 
And the “embodied one”, i e the soul which has entered into a body, 
its abode for enjoying the fruits of its own actions, is not denoted by 
the term “inner controller”, on account of the mention of qualities not 
belonging to it, viz ‘being the soul of ah’, ‘being the governor of ah’, 
‘being the seer of all’ and so an, ‘far both* the K&uvas, ‘as well as' 
the M&dhyandmas "depict” ‘this’, i e the embodied one, “as 
different” from the inner controller, since the embodied self is an abode 
like the earth and the rest, and is an object to be governed 8 The 
Kapvas read ‘He who abiding within intelligence’ (Brh 3 7 22), 
the M&dhyandmas read ‘Whom the soul does not know, of whom 
the soul is the body, who controls the soul from within — He is your 
soul, the mn«r controller, immortal ’ (fiat Br 14 6 7 30) There 
being the denial of any other seer m the passage 'There is no seer 
other than Him* (Bph 3 7 23), the seer of everything is the Highest 
Utapm alone, the sense being that none other than the Lord is the seer 
of everything The individual soul, known from the text ‘The 
person alone is a seer, a hearer’, is the seer of only a few thing* m 

idRBhdBLB * P 1074* line 18 3, R, Bh, 4K B 

* 1 6 the individual soul u the abode, while the controller u one who 
abides therein, jnet ea He abides withm the earth and the rest Again, the 
mdividnal soul is the object governed, the inner controller the governor Hence 
the tWO are Hrffianwn^ 
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contrast to Brahman, (the seer of everything), — such is the distinction 
(between Brahman, and the soul, though both are seers) Hero too, 
the difference of nature between the individual soul and Brahman is 
established by Scripture and aphorism This difference should not 
be understood m the sense the logicians understand it to exist between 
the individual soul and the Lord, (le as absolute difference), but 
(it implies that the individual soul) is a part of Brahman who is One 
alone, aa mentioned m the text ‘Brahman, 1 * * * one, without a second’ 
(Gh&nd 6 2 1), without an equal or a superior, the governor, possessed 
of infinite powers and an ocean of auspicious qualities Although 
here m the introductory chapter, the individual soul, possessed of the 
stated marks, is said to be different from the Lord, because of its own 
peculiar qualities, mentioned m the Veda, viz ‘being an object to be 
controlled ’ and so on, — yet just aa an attribute is different from its 
substratum (yet non different from it), so it is non different from its 
own controller, as it is incapable of having an independent existence 
or activity, and as it does not contradict the attributes, such as, ‘being 
one*, ‘being without a seoond’ and so on, belonging to the Whole 
of which it is a part 8 Thus, the qualities of ‘being subject to bondage 
and release’, ‘havmg little knowledge 1 and the rest, pertain to the 
part, (viz the individual soul), while the qualities of ‘being ever free*, 
f being omniscient’, ‘being unenveloped (by nesaienoe)’, 'being the 
object to be approached by the freed 1 and the rest, are peculiar to 
Brahman Henoe, no fault of an intermixture of qualities arises hero 
Similarly, ‘ materiality ‘mutability* and the like are the peculiar 
qualities of the non sentient, a power of Brahman, while ‘omnipotence*, 
‘omniscience* and the rest, are peculiar to Brahman, the posaeasor of the 
power Although prakfti is different from Brahman as a power, yet it 
is non different from Brahman, as a power has no separate activity, 
etc Thus, a relation of difference non difference between the three 
realities is the view of the followers of the Upamsads (i e Ved&ntms) 


Hero ends the section entitled 'The inner controller* (5) 


1 The word Brahman * not inc lu ded in the original text 

* I e if the individual soul were different from Brahman then, it would 

have been a second principle besides Brahman and would have thereby oontra 

dieted Bis Oneness But as it does not do so, it must be non different from Him 
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COMPARISON 
Ramlnuja and Siikagflia 

Reading different, viz omits '6&rlra4oa' m the beginning, 
interpretation same 1 

Thus, according to Nimb&rka, damkara, Bhfiakara and Bala 
deva — 

'Na oa smflrtam atad dharmfibhilfip&t * (One stltra ) 
f 6&rlradoohhaye’pi hi bhedenamam adhlyate 1 (One sdtra ) 

Aooordmg to RBaafa oja and Srikantha — 

'Na oa smftrtam atad dharmfibhilftp&t d&rirad oa ' (One sutra ) 
‘Ubhaye’pi hi bhedenamam adhlyate 1 (One sdtra ) 


Adhikara^a 6 The section entitled ‘Invisibi 
lity* (Sdtras 22-24) 

SCTRA 23 

"That which possbsshs tem qtjacjtebs op invisibility and 
so ozr (is Bbahman), oh account op the mention op (His) 
qualeeebs ” 

Vedanta-pSrij&ta-eaurabha 

That whioh is mentioned by the Atharvagikas in the text 
1 Invisible * 116 s ) and so on, aa 'possessed of the qualities 

of invisibility and the rest’, is the Highest Self alone Why 1 "On 
account of the znJentlon l, of His l, qoalltlfl6 ,, m the passage ‘He who is 
omniscient * (Mupj. 119 s ), etc 


Ved&nta-kaustubha 

In the preceding section, pradh&na was set aside on the ground 
k hke 'being a seer’ and the like which belong to a sentient 
being only Now, by showing that the text 'Now, the higher is 
that whereby that Imperishable * (Mugd 1 1 5), and so on refers to 
Brahman, the author is disposing of the objection, viz Let pradhftna 


1 £d B 1 2 22, p 260 Part) I 
0K B 1 2 22 p 874, Part 1 
1 6 B, Bh, 6 k, B 


■ Op tut 
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be understood here (in the above text), owing to the absence of that 
(i e owing to the iaot that the above text contains no reference to the 
qualities of a sentient being) 

In the Atharvana, it is said 'There are two knowledges to be 
known’ (Mund 114) Among these, the knowledge of works, 
viz the Rg veda and the rest, is the lower 1 With a view to teaching 
the higher, viz the knowledge of Brahman, in oontrast to it, it is 
said 'Now, the higher is that whereby the Imperishable is appro 
headed, that which is invisible, moapable of being grasped, without 
family, without oaste, without eye, without ear, it is without hands 
and feet, eternal, all pervasive, omnipresent, excessively subtle, it is 
unchangeable, which the wise perceive as the source of beings' (Mund 
115 6), ‘Without the vital breath, without mmd, pure, highe r f.lmn the 
high Imperishable * (Mund 2 1 12) and so on Here a doubt arises as 
to whether here the Imperishable, the source of bemgB and possessed of 
the qualities of invisibility and the rest, is pradh&na, or the individual 
soul, or the Highest Self The puma facte view is as follows — As 
invisibility and such other qualities are possible on the part of pradh&na 
and the individual soul, as pradh&na is established to be the source 
of beings, and as the individual soul too, the cause of the body and 
the rest through its own works, can be so, — let one of these two be 
the Imperishable 

With regard to this, we reply The Imperishable, the source of 
beings and possessed of the qualities of invisibility and the rest, is the 
Highest Self alone Why ? “On aooount of the mention of qualities ”, 
l e beoause in the passage ‘He who is all knowing, omniscient, whose 
penance consists of knowledge, from Him alone Brahman, name and 
form, and food arise* (Mup4 1 1 9), the permanent attributes of the 
Highest Self, viz omnwnenoe, etc are stated, with a view to laying 
down the attributes of the Imperishable, the source of beings 

If it be objected This view is not reasonable Having referred 
to the Imperishable m the passage ‘The Imperishable is apprehended’ 
(Mintf 1 1 5), then agam having designated the Imperishable as a 
limit m the passage 'Higher than the high Imperishable ’ (Mund 
2 1 2), the text next goes on to designate the meaning of the word 
'higher* as the Highest Self, m the passage 'Hie who is all knowing’ 
(Mtmd 119) If here the Highest Self be understood by the word 


1 Vide Mund 1 1 S 
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‘Imperishable’ m the first passage, then how can the text ‘Higher 
than the Imperishable, the Light’ (Mnpd 2 1 2) he possible, it being 
impossible for one to be higher than one’s own. self, « urd there being 
no reality higher than Brahman, the Imperishable, the oanse of the 
world and the tope of discussion, as evident from the declaration by 
the Lord Himself, viz ‘"There is nothing else, higher than me, 0 
Dhanafijaya” I ’ (Glt& 7 7), as well as from the scriptural text ‘There 
is nothing higher than the Person’ (Katha 3 11) ? Hence, let either 
pradh&na or the individual soul be the maaTnwg of the word Tmpensh 
able’, mentioned first, (Mund 1 1 5), and let the Highest Self, higher 
than that high Imperishable, be omniscient, — 

(We reply ) Not so, because the ward ‘Imperishable’, mentioned 
for the second time, (Mund 216) does not refer to the Highest Self 
Thus, from the knowledge, called ‘higher ’, — mentioned m the passage 
‘The higher is that whereby that Imperishable is apprehended* 
(Muod 1 1 6), — it is gathered that the Imperishable is the Highest 
'Rra.'hTrm.n alone, smoe no other knowledge, except that of TtmtiTTmTi, 
can be bi g* 1 Thus, having begun with the Highest Self, denoted by 
the word ‘ Imperishable ’ and celebrated m the texts ‘He teaches in 
truth that knowledge of Brahman whereby one knowB the TTripanafr 
able, the Person, the True’ (Mund 1 2 13), ‘As the hairs and the 
body hairs arise from a living person* bo from the Imperishable arises 
this Universe* (Hand. 1 1 7), ‘As from a well lit fire thousands of 
sparks of a nirnilar form emit forth, bo do, my dear, manifold existences 
from the Imperishable* (Mund 211) and so on, and with the Imper 
ishable, possessed of the attributes of invisibility and the rest, in the 
passage ‘ Now, the higher is that whereby that Imperishable ia known ’ 
(Mund 1 1 5), Scripture, with a view to demonstrating His qualities 
and nature, designates Him once more as ‘higher* than the ‘Lnpanah 
able’, l e the individual soul which is His own part , as well as 
the ‘high’, i e pradh&na which His own power, — i e designates 
Hftn gg their source and controller Or, else, the ‘ Imperishable * is 
that which pervades the mass of its own modifications, 'higher* than 
that imperishable is pradh&na which is superior to its own modifies 
turns, and ‘higher’ than this pradh&na is the Highest Self Or, else, 
the Supreme Person is ‘higher* than the Person withm the aggregate 
(or Hiranyagarbha) who is higher thary ty> Imp er is hab le, ™ pradh&na, 
— this is the sense 


9 
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SCTRA 23 

“Also on account op the designation op atteebuths and 

DIFEKESNOE, NOT THE TWO OTHBBS 99 


VedSnta-parlJata-Baurabha 

Pradh&na ami the individual soul are not denoted by the words 
'Imperishable, the source of beings 9 , “ on account of the designation 
of attributes and difference 9 The designation, of attributes is 
'All pervading 9 (Mund 1 1 6 1 ), and the designation of difference is 
'Higher than the high Imperishable 9 (Mund 212 s ) 


Vedflnta-kaustubha 

“ The two others ", 1 e pradh&na and the soul, are not indicated 
as the Imperishable, the source of beings, but the Highest Self alone 
Why 9 “ Also on aooount of the designation of attributes and differ 
anoe" That is, the attribute 1 All pervading 9 (Mund 116) in 
the text concerned excludes pradh&na and the individual soul from 
being the Imperishable, the source of beings, — on aooount of that, 
m the text 'Higher than the high Imperishable 9 (Mund 212), 
the differenoe of the Imperishable, the souroe of bemgB, from these 
two is designated, — on aooount of that as well 

COMPARISON 
RSmfinuja and Srikairfha 

They interpret this sutra in the same way The word ‘vi&eage * 
interpreted differently, viz 'Because this section distinguishes the 
Imperishable from pradh&na and- the individual soul, since it aims at 
proving that through the knowledge of one there is the knowledge of 
all 9 s 


1 Not quoted by others 
i 6, R, Bh* 

•fcl B 1 2 S3 p 364 Part I $K B 1 2 23 p 383, Part 4 
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SUTRA 24 

“Amo oh aooouht of tkb mhhtioh of (Hxs) form ” 
Ved&nta-parijfita-s&iirabha 

“Also on aooount of the mention of the farm” of the Highest 
Self m the passage 'Eire is his head’ (Mund 2 1 4 1 ) and so on, 
not the other two 

Ved&nta-kaustubha 

The Tory same Being who is this Imperishable, the souroe of 
beings, the Cause of all oanses and has the sentient and the non 
sentient as His powers, abides also as the inner controller of the 
sentient and the non sentient, the powers, and as His effects, and 
should be meditated on by one who desires salvation and is free from 
the faults of envy and makoe, — with a view to showing this, the 
author here states that the universe is the form of the Lard 

The Imperishable, the souroe of beings, is the Highest Self alone, 
and not the other two Why f “On account of the mention of (Bis) 
form ” In the passage 'Eire is his head, his eyes, the sun and the 
moon, the regions his ears, his ntteranoes the Vedas, wind his breath, 
his heart the Universe, from his feet the earth (arises), truly, he is 
the Inner Soul of all beings’ (Mund 2 1 4), the entire expanse of the 
universe, consisting of the sentient and the non sentient, is designated 
as the farm of the Highest Self alone, the inner Controller of all If 
pradh&na and the individual soul be understood here, the designation 
of such a form is not possible Ear this reason also, it is established 
that the Imperishable, who is the source of beings, is the Highest 
Person 

Here ends the section entitled ‘ Invisibility’ (6) 

COMPARISON 

Baladeva 

After this sfLtra he reads a sfltra 'prakarap&t*, not found in 
other commentaries 


1 ft B, Bh, 3 k. 
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Adhikarana 7 The section entitled ‘Vaifiva- 
nara* (Sfitras 25-33) 

SCTRA 25 

■■ Vai^vInaba (is tku Lobd), on account of the distinctive 
attributes of ten common them ” 

VedSnta -p&rij ata -eaurabha 

‘ Vai^vanara 1 is the Highest Self alone, because that the word 
‘Vaifivfinara’, though a nfimwinn term, denoting (both) fire and 
Brahman, is to be understood as implying Brahman here, follows from 
the fact that we know its “distinotiye attributes 1 ’ through the designa- 
tion of its parts, such as the heaven as its head and so on 

Vedfinta-kaustubha 

Thus, it has been pointed out that the Lord is to be meditated on 
as the Soul of the movable and the immovable Now, by pointing 
out that the Lard is to be meditated on, m the very same manner, as 
Vatfvftnara also, the author shows that the text ‘“Who is our soul ? 
What is Brahman” 1 1 (Ghfind 6 11 1) refers to the Lard 

In the Chfindogya, the following passage is found, beginning 
4 “Who is our soul? What is Brahman” i’ (Ch&nd 5 11 1), “ 'Ton 
know now that Vaitivfinara Self, tell us about Him alone” * (Ghfind 
5 11 6), and oontuuung 'But he who meditates on the Vaifivfinara 
Self as of the measure of a span only, and as of an unlimited dimension, 
— he eats food m all the worlds, m all beings, m all selves Vemly, 
of this VaifivSnara Self, the head, indeed, is the brightly 
(heaven), the eye the multiform (sun), the breach tM -which, 
m various paths (i e the wind), the body the extended (spaoe), the 
bladder, indeed, wealth (le water), the feet the earth indeed, the 
breast, indeed, the Baanfimal altar, the hairs the saanfiaial grass, the 
heart the G&rhapatya fire, the mind the Anvah&ryapaoana fire, the 
mouth the Ahavanlya fire ’ (Gh&nd 5 18 1 2) A doubt arises as 
to whether here Vaifiv&nara is the gastric fire, or the elemental fire, 
or the presiding deity of fire, or the Highest Self The prtma facte 
view is as follows The word ‘Vaifivfinara’ is a oommon term Why f 
Because it is applied to the gastno fixe, as m the passage ‘This is 
the Vaafivfinara fire which is within this person, by means of which 
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this food that is eaten is digested Its noise is that which one he us 
on covering the earn When one is on the point oi departing one does 
not hear this sound' (Bfh 6 91), boeause it is applied also to the 
elemental fire, as in the passage ‘For the whole wot Id, the gods 
made Agiu Vaidv&nara a sign of the day’ (Bg \ 10S8 12 1 * * * ) 

booanse it is applied to the fire god too an m tine passage Mav wt 
be in the favour of Vaiiv&nara, for venly, he is the king ot the w oilds, 
bliss, lustrous’ (Bg V 1 981 s ), and because it is applied to the 
Highest Self, as in the passages ‘He threw it in tho self, indeed, m 
the heart m Agm VauSv&nara’ (Tait Bi 3187 s ) ‘This ViUhVfi 
nara arises as having all forms, ns the vital bienth, as fire 
(Prnfina 1 7) 

With regard to it, we reply Vaisvanara is the Highest Person 
alone Why 7 “On account of the distinctive attributes ot the 
common word ”, l e because thore are distinctive attnbutes foi taking 
the ooramon term 1 Vaisvfinara', — applied, equally, to the gastric file, 
the elemental fire, the fire god and the Highest Sell, — as denoting 
specifically the Highest Self alone The sense is that the distinctive 
attributes by reason of which the Highest Person alone may be taken 
as the primary moaning of the word ‘Vnwv&naia , aro present hero, 
as we know* them from the text 'Of this AaiHv&tinrn vSoli, the head 
indeed ib the brightly shining (heaven)’ (Ch&nd 5 18 2) and ro on 
Henoe, the word ‘Vaisv&nara’, though commonly applicable to all 
(the lour), here denotes the Highest Self (alone), on account of suoh 
distinctive attributes The gastno fire and the rest cannot possibly 
have limbs, like the heaven, and the rest down to the earth, — ranee 
they are not the soul of all, and since m this section, the oommon term 
is qualified by the special attributes of the Lord snob as, ‘being the 
soul of all’ and the rest, mentioned in the introductory text “ Who is 
our soul 7 What is Brahman ” * 9 (Ch&nd 6 ll'l) 


1 P 847 hoes 7 8 

* P 81, lines 8 4 

* P 280, lines 8 4, (vol 8) Correct quotation Tad kfday$ 

affnav vatMnan pr&aj/at* 
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SCTRA 26 

"That which is stated bt Smbti must bb ait utdicjatioh, 

THUS " 

Vedfinta-p&rtyfita-saurabha 

The form, stated id Smiti as well, m the passage ‘Of whom, 
fire is the month, the heaven the head’ (Mah& 12 1666 6 i), “most” 
be a decisive factor m proving that VauSv&nara is the Highest Self 

Vedanta-kaustubha 

The word “thus" implies the reason Par this reason, too, 
Vao£v&mara is the Highest Self alone, — -because “ that which is stated 
by Smrta must be an indication" of the fact that the word ‘YaiAvSnara’ 
denotes the Highest Self The phrase “That which is stated by 
Smrta” means that the form, characterized by having the heaven for 
the head and the rest, denoted by the scriptural text 'The head, 
indeed, is the brightly Bhmmg (heaven)’ (Chfind 6 18 2) and so on, 
is mentioned also by a Smrta which follows Scripture That very 
thing must he ** an indication", l e a deoasive factor here, — this is 
the sense The Smrta passages are the following ‘Of whom fire is 
the mouth, the heaven the head, the sky the navel, the earth the feet, 
the sun the eye, the regions the ear, — obeisance to Him, the Soul of 
the world’ (Mahfi 12 16665-1 667a*), 'Of whom the heaven is the 
head, the wise declare, the sky, verily, the navel, the sun and the 
moon the eyes, the regions the ear, the earth the feet, — Hie is the 
lDoonoeivable Soul, the maker of all beings’ Por this very reason, it 
has been said 'Scripture and Smrta are oelebrated to he the two 
eyes of the wise Deprived of one, one is said to be "one eyed", 
deprived of both "blnjd” ’ 

Or, (an alternative explanation of the s&tra ) the phrase “That 
which is stated by Suifli” means as follows (The form) which is 
rooogmzed m the following manner thus What Is oelebrated in 
another scriptural text, viz ‘lire is his head, the eyes the sun and the 
moon’ (Mupd 2 1 4), and so on, as well as in the stated Smjfci passages 
as the form of the Highest Self, that alone, is stated here (m Ohftnd 
6 18 2), — that form must be an mdioataon, i e a sign, that VaiMnara 
is the Highest S e l f 


1 6 R 


» P 424, lines 2 S, vol 8 




[BtT 1 2 27 
ASH 7] 


VHD.lNTA-PlBUl.TA saubabha 


186 


SUTRA 27 

“ If IT BB OBJHC7EHD THAT (VaX&VINABA IB THB ftAS 'TRTn htr.h) 0 N 
ACCOUNT OP WOBJD AND THB BHBT, ON ACCOUNT 07 ABIDING 
WITHIN, NOT (THB HiGHBST SHUT), (WB BHPLY ) No, ON ACCOUNT 
OP TEACHING THB VISION (OP THB LOBS) THUS, ON ACCOUNT OP 
IMPOSSIBIUTY, AND (BEOAU0B) THEY niBAn unr ALSO AS A 
FBBSON ” 1 

Ved8nta-p£rij8ta-aaiir&bha 

If it be objected that smoe the word ‘Vai4vftuara* conventionally 
denotes the gastno fire, smoe there is the designation of a triad of 
fixes, smoe it is mentioned as the abode of the offering to the vital 
breaths, and smoe it is dedared by Sanpture to be abiding within, 
Varfv&nara is sot the Highest Self, byt the gastric fire, — 

(We reply ) “No”, “as” the Supreme Lord u “taught to be 
viewed” P thus ”, 1 e m the gastno fixe, “for” if the Supreme Lord 
be not understood here, then having the heaven as the head and the 
rest 'is not possible', and it is deolared by Scripture to be a 
person, — so Vaifivonara is none but the Highest Self 

Vedanta -kaustubha 

If it be objected The Highest Self cannot be denoted by the 
word ‘VauSvtoara* here, but the gaetno fire Why? “On account 
of words and the zest,” le the reasons which begin with ‘word’ 
are ‘reasons beginning with word’,* — ‘on account of those* * 
Those reasons are as follows Fust, the ‘word’ here is 'VaiAv&nara*, 
and that oonveninonaDy denotes the gastno fire, and when a literal 
rrma-Tiing is possible, it is improper to suppose any other m e anin g 
Secondly, there is the word ‘fire’, 1 e there isaoo ordination between 
Vai£v&nara and the word ‘fire’ in the V&jasaneyaka text, viz ‘This is 
the Vai&v&nara fire’ (6at Br 10 0 1 11 *) Thirdly, a triad of fires 
is designated m the text , ‘The heart is the G&rhapstya fire, the mind 
the Anv&h&rya’ (Ghfind 6 18 2) and so on Fourthly, VarfvSnara 
is declared by Scripture to be the supp ort of the offering to the 


l The 0 S S ed omits tte ean no , p 11 
1 Sbbdddayafr 

s Thjs expljuxu the compound 'dabdddtbhyah 
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vital breaths in the passage 'Therefore, the first food which one may 
come across should be offered’ (GhAnd 6 19 1) And, finally VaiAvfi 
nara abides “ within”, which, more particularly, is a characteristic 
mark of the gastric fire, — the VAjasaneyins declare that VaiAv&nara 
abides within in the passage 'For he who knows this VauSv&nara 
fire to be like a man, abiding within a man* (Sat Br 10 6 1 11) 
On account of such reasons like "words and the rest*’, and “ on 
account of abiding within *, the Highest Self cannot be understood, — 

(We reply ) “No \ “ on aooount of teaching the vision (of the 
Lord) thus ”, l e since such an object (viz the gastno fire) is taught 
to be meditated on under the aspect of the Lord, l e since the Supreme 
Lord is enjoined to be meditated on as qualified by the gastric fire, 
i e since the above mentioned Supreme Soul, who is VaiSvanara 
(or the universal soul) being the soul of all, is taught to be m the gastno 
fire and the rest as their soul If it be objected In that case let 
gastno fire itself be VauSvanara primarily,— we reply no, “because 
that is impossible ”, i e because having the heaven as the head and 
the rest is impossible on the part of the gastno fire This means, 
it is possible on the part of the Highest Self alone, who is the soul 
of all, and not on the part of any one else “ And also”, the V&jasa 
neyms “read** “ him”, l e VauSv&nara, “as a person” m the passage 
'That VaiAvfinara fire is the person’ (Sat Br 10 6111) It is 
possible for the Highest Self to be a Person, He being the soul of all, 
but this is not possible if the mere gastno fire be understood here 
The word “and” 1 denotes that this is universally known, io that 
the Highest Self is a Person is well known from scriptural texts like 
'The Person, verily, is all this’ (£vet 3 16), 'There is nothing higher 
than the Person* (Hatha 3 11) and so on 

SCTRA 28 

*'1*011 THAT VBBY SEASON, NOT THE DEITY, NOB THE ELEMENT ” 
Ved&nta-p&njata-aaurabha 

On aooount of those “ very ” reasons stated above, “the deity and 
the element” are 11 not” to be understood by the word 'Vaifiv&nara* 


1 Oa ' m the sQtra 
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Vedanta-kaustubha 

“For that very reason”, ie on account of the very reasons 
stated above, the presiding “ deity’* of fire is not to be understood 
the ward ‘Vatfv&nsra’, and the “element”, ie the elemental fire, 
also is not to be understood 


SOTRA 29 

" (ThBBH IB) NO OOKTRADIOTION, BVHN (IF THE WOBD “ VaISVI 

NASA ” DMOUDS TH3D LORD) DIBHOTLY, JATMTNI (THrNES SO) ’ 

Vedfinta-parij&ta-sanrabha 

The Lord Vaifiv&nara is f all and man’, ie the soul of all, — to 
be meditated on “directly" as suoh, — this, the teacher 11 Jammu ” 
thinks, involves " no oontradiotion ’ 

Ved5nta-kaustubha 

Thus, the word ‘Vaiiv&nara* has been proved to be referring to 
Brahman, fiist on the ground of the reasons like ‘distinctive attributes 
of a common term’ (Br Sfi 1 2 26) and the rest Again, there being 
a doubt, — viz on account of words and the rest, as well as on account 
of abiding within, it refers to the gastric fire,— it has been once more 
proved, for the sake of removing incompatibility, to be referring to 
Brahman alone, q ualifie d by the gastric fire, on the ground of the 
reasons like ‘because of teaching the vision (of the Lord) thus’ (Br 
Su 1 2 27) and so on Now, by showing that the word ‘Vaifivtaara* 
denotes Brahman etymologically too, so that He may be directly 
worshipped as such, the author shows that another teacher too (viz 
Janrnni) confirms his own view 

The teacher u Jamuni” thinks that as the word ‘Vaufrftnara’, 
even without being viewed as denoting the Lord, only so far as He is 
qualified by the gastric fire, refers directly to the Highest Self, m 
tending to designate as it does His special qualities, — so VaiAv&nara 
ib to be meditated on “directly" as the Highest Self mdeed This 
view involves f * no contradiction” 1 

i I e it has been said m the previous aQtra that VatMnara stands for the 
Lord only so for as the Lord is qualified by the gastno fire But now it ia said 
that VaiMnara stands for the Lord directly, without any qualification 
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Etymologically, ‘VarivSnara’ implies ‘he who is all and man*, 
He being the Universal Soul, or ‘one who is the man, l e the maker 
of all’. He being the Universal Cause, or 'one by whom all men are 
to be controlled*. He being the Universal Controller The long vowel 
<i e ‘ft’ m the word ‘Vaiftv&nara’) follows from the rule ‘when “ nara " 
follows “ vuSva ”, the “a ” m the latter is lengthened to designate a 
naans’ (P&q 6 3 129, SB K 1048 1 ) The taddhita suffix (by which 
the word ‘Vaifiv&nara’ is derived from the word ‘Vcudvanara’) is 
added without nhanging the meaning, as in the oase of ‘rftksaaa’ 
(derived from ‘raksas’), ‘vftyaaa’ (derived from ‘vayas’) and so on s 
The oo ordination of the words 'Agm* and ‘Vaidv&nara*, too, 
ib appropriate ‘ Agm 1 is ‘one who goes, l e goes to or manifests 
'himanlf m the heart lotas’, — the ‘na’ (m the root ‘ang’) is elided m 
accordance with the rule ‘And, the “ na ” of “ anga " is elided’ * 
(Unftdi sfitra 490) * — , or ‘one who oanses one to go, l e causes the 
first birth of the Universe 


SUTRA 30 

“ Oxr ACCOUNT OP MANTPB STATION, AgMABATHYA (THINKS SO) ** 
Vedfinta-pftiijftta-sanrabha 

With a view to favouring Has worshippers who are devoted to 
Him alone and to none else, the Highest Self though infinite, manifests 
Himself m aooordanoe with the respective oapaaitLee of His devotees 
As such. He oan fittingly be regarded as of the sue of merely a span, 
— this is so ‘‘on account of manifestation”, so the sage “ Aftnarathya” 
thinks 

Ved&nta-kanstabha 

(The author) explains, m aooordanoe with the approbation of 
Aftnarathya, the text about that which is of the sue of merely a 
span 

In the text ‘But who meditates on the Vautafinaxa Self as of 
the measure of a span only and as of an unlimited dimension’ (Ghftnd 

i P 084 vol l 

• Vide Ffy 4 1 104 SD K 1100, p 088 vol 1, and PB* 5 4 38, SD K 
2100 p 980 vol 1 

8 And n* is added, as mentioned m the atttra 488 Thus, oAg — ag-\-n\ —> 

agn\ 
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<6 18 1), it is perfectly justifiable to bold that even one whose ‘measure’ 
or limit, has disappeared ‘on all sides’ or entirely 1 * * * , le even the 
Highest Person, who is unlimited, can be of the measure of a span 
merely, l a of the extent measured by the thumb and the forefinger 
How ? “On account of manifestation ” That is, with a new to 
favouring those who are devoted to none else except to Him, the Lord 
manifests Himself m the heart lotas m a form, which is eternal, blissful 
and non material, which is of the size of a span and is the fulfiHer of 
the desire of His own devotees, just as He manifested Himself in 
the limited spaoe of a pillar as a man lion 8 This is the new of the 
teacher Afimarathya 

Or, (an alternative explanation of the sutra), with a new to 
favouring the dull witted devotees (i e who can grasp gross objects 
only), the Lord squeezes Himself, as it were, into gross regions only, 
though all pervading, He limits Himself m accordance with their 
respective intelligence and manifests Himself m those respective 
places Thus, “on aooount of manifestation ”, He oon, very well, he 
of the measure of merely a span, — so thinks " Admarathya ”, — this 
is the sense 

COMPARISON 
RBm&nuja and Srikagfha 

Interpretation of the ward ‘ahhivyakteh’ different, viz ‘on 
aooount of definiteness*, i e the texts speaks of the Lard of a definite 
extent with a view to rendering the thought of the meditating devotee 
more definite 8 


SUTRA 31 


<1 


On aooount of 


Bad Am (thin kb so) 


n 


Ved&nta-pfirJjfita-saurabha 

The imagination, of a body from head to foot is “on aooount of 
remembrance’’, 1 e for the purpose of recollection (or meditation), — 
so thinks the teacher “B&dan” 


1 AbhitaJy vtgatah tnSndh — dbhmm&nafr t 

8 The rafersnoe u to the ViUmg of Hvra/QiyaJbahpu by the Lord m the forni 

■of a m an lion Vide Mahfl. 8 16880, etc 

> &d B 1 8 80, p 374 Part 1 &K B 12 80, p 808 Part 1 
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VedSnta -kaustubha 

On the enquiry What purpose is served by such a manifestation 
of a Being, — who is of the size of merely a span, — m the heart lotus 
of the sharp witted (l e those who are capable of grasping subtle 
things) * On the enquiry What purpose is served by such worship 
of a Being, — who is limited as having limbs like head and the rest 
m the heaven and so on,— on the part of the dull witted (le those 
who are capable of grasping gross things) ? — it is said here 

The manifestation, m the heart lotus, of the Highest Self as of 
the size of merely a span , similarly the imagination of His body, from 
head to foot, in the regions of the heaven and the rest, are “ on account 
of remembrance ”, i e serve the purpose of recollection, or meditation 
in that way, for attaining the Supreme Lord This is the view of 
the teaoher " B&dan” 


StiTRA 32 

“ Oh account of identification, so Jaimini thinks, fob thus 

(Sgbiptube) shows ” 

Ved&nta-pflrijata-eaurabha 

The imagination of their 1 breast and the rest as the sacnfloial 
altar and so on is for the purpose of effecting “an identification” 
of Agm hotra with the offering to the vital breaths, which is a sub 
jndrnry element of the Vaofiv&nara vidyft, practised by a worshipper 
of VauSv&nara, — “ so” the teacher “Jammu ’ thinlm That very thing 
the scriptural text 'Now, he who offers the Agm hotra, knowing this 
thus’ (Gh&nd 6 24 2 s ), 'shows' 

V edanta-kaustnbha 

If it be asked If the Highest Self, having thus the three worlds 
as His body, be denoted by the term 'Vatfv&nara', then, what is the 
purpose of imagining the breast and the rest of the worshipper as the 
sacrificial altar and so on thus 'The breast is the sacrificial altar, 
the hairs the soanfiaial grass, the heart the G&rhapatya fire, the mind 
the Anv&h&ryapaoana fire' (Chftnd 5 18 2) * — the author replies 
here 

1 I e of those who meditate on VenMnara 
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The imagining of the worshippers as the sacnficaal altar and the 
rest is for the purpose of effecting an “ identification ” of Agm hotra 
with the offering to the vital breath, which is a subsidiary element 
of the Vai£ v&nar a-vidy&, practised by the worshippers of VaifivfiJiara, 
— “so’* the teacher "Jannnu” thmlcH “For thus", 10 this very 
i den tification of the offering to the vital breath and the Agm hotra, 
“Scripture shows” m the following passage ' Now, he who offers 
the A gni hotra knowing this thus, his offering is made to all the worlds, 
to all beings, to all selves * (Ch&nd 5 24 2) 

COMPARISON 

Baladeva 

The interpretation of the word ‘sampatteb ’ different, viz on 
account of mysterious power or lordliness’ Hence the sfitra 
'(The Lord is said to be of the measure of a span) on account of (Hi6) 
mysterious power, so Janzuni (thinks), for thus Scripture shows (viz 
that the Lord is possessed of such powers) ’ 1 

SOTRA 33 

“ And ' ra n i v bboobd 't uts in that ” 
Yedfinta-parljata-saurabha 

"And they record” “ this”, i e VaiSv&nara having the heaven as 
his head and so an, as a Person m the body of the worshipper 

Here ends the second quarter of the first chapter m the Ved&nta 

p&nj&ta saurabha, an interpretation of the fl&rtrakft-TnTm ftiusA 
texts and oomposed by the Reverend Nimb&rka 

Ved&nta-kauetubha 

And moreover, the V&jins "record 0 " this”, 1 e the Lord Vaitfvft 
nara, “m that 0 , i e m the body of the worshipper, m the passage 
‘He who knows this Vai£v&nara fire as a man, abiding within man’ 
(Sat Br 10 6 1 11) That is to say, these too, vu his being a person, 


1 GB 1 2 82, p 142, Chap 1 
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as well as hi« abiding within , are indicative of the fact that Vaidvanara 
is Brahman The sense is that if the gastric fire be understood, here, 
then the circumstance of abiding within a person will, of course, be 
possible, but not that of being like a person Hence, it is established 
that Vaidv&nara is the Highest Self 


Here ends the section entitled 1 Vai^vSunara 5 (7) 

Here ends the second quarter of the first chapter m the commentary, 
the holy Vedanta kaustubha 


COMPARISON 

Baladeva 

Interpretation different, viz * And they (viz the Atharvapi 
kas) record this (viz the existence of such mysterious powers) in that 
(viz in the Lord) * 1 

R£sum6 

The second quarter of the first chapter contains 

(1) 33 sutras and 7 adhikarapas, according to Nurtbarka , 

(2) 32 sutras and 7 adhikaranas, according to Samkara , 

(3) 33 sutras and 6 adhikaranas, according to Ramanuja , 

(4) 32 sutras and 7 adhikaranas, according to Shaskara , 

(5) 33 sutras and 9 adhikaranas, according to £rlkantha , 

(6) 33 sutras and 7 adhikaranas, according to Baladeva 
Samkara and BhSskaza and Baladeva o mit the sfitra 16 in 

Nimb&rka’s commentary Nimb&rka omits the sutra 24 in Bh&s 
kara’s commentary 


1 a B 1 2 38 p 143 Chap 1 



ITRST CHAPTER (AdhySya) 

THIRD QUARTER (P&da) 

Adhikftr&]jft 1 Tho b 0 0 1 1 0 n ostitlod The 
heaven, the earth, and so on 9 (Sfitras 1 7) 

SflTRA 1 

“ Thu SUPPOBT OF THE TTHAVHK^ THE EABTH AND THE BEST (IS 

•Rhattmaht ILOlffl), ON AOGOUNT OF THE TEEM ‘ OWN * ” 

Vedfinta-pSrijita saurabha 

“The support of the heaven, the earth and the rest’ 9 , stated in 
the pass age *In whom the heaven 9 (Muod 2 2B 1 ) and so on, is 
Brahman, “on account of the term 'own 9 99 , le on aocount of the 
word ‘soul 9 and the rest which are denotative of Brahman 

Vedfinta-kanstabha 

Now the reverend author of the aphorisms is showing that to 
be the support of the three v oriels, too, is possible on the p&it of the 
Lard alone who has the heaven for His head and so on and is the soul 
of the three worlds 

In the Mugdaka, we read ‘He in whom the heaven, the earth 
and the sky ore woven, and the mind together with all the vital- 
breaths, — Him alone know as the one soul, give up other worlds 
He is the bridge to immortality 1 (Mupd 22 5) Here a doubt 
arises — viz whether that which is indicated as the support of the 
heaven and the rest by the locative ‘in whom 9 is pradhftna or the 
individual soul, or the Supreme Soul, the oause of the birth and the 
zest of the world 'What is suggested here to begm with 1 The 
prtma facne view is as follows Let pradhBna be the support As it 
is found that an effect arises from and dissolves into its own cause, 
it is reasonable to hold that it has its own oause as its support (Thu 
is so), also on account of the scriptural mention of ‘bridge’ To be 
a bridge means to be limited, hut Brahman is not limited as declared 
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by the text Infinite, boundless ’ (Brh 2 4 12) The term self’ 
too may be applied to pradh&na thus — 

Fradhana is the self, beoause of being the benefactor of the soul 
Whoever is the benefactor of some one else is his self, just as (when 
it is said ) *' Verily, Bhadrasena is my self ’ Or, else, let the individual 
soul be the support, as there is the mention of the word ‘soul 1 m the 
text, — the word 'soul* denotes the individual sonl primarily, since it 
is a sentient being, — as the soul is mentioned in Scripture as the 
support of sense organs like mind and the rest, as the soul is said to 
be connected with the vein, as well as to be bom, in the passage 
‘Where the veins have congregated together like the spokes in the 
nave of a wheel, he moves about within, beoomxng manifold* (Mugd 
2 2 6), and, finally, to be the support of the entire universe, the 
object to be enjoyed, fits in on the soul’s part, it being an enjoyer 

We reply “ The support of the heaven, and the earth and the 
rest” ib none bat the Supreme Brahman That is, ‘dyau* and 
‘bhu’ (make) ‘ dyubhuvau that which begins with ‘dyu bhuvau ’ 
is ‘dyu bhuvftu Adi', le all the things beginning with the heaven, 
and ending with the vital breath, — their support is the Highest Self 
Why 1 “On aooount of the term ‘ own”', i e on aooount of the term 
‘soul', denotative of itself, viz of the Supreme Soul, the topic of dis 
oussum, and characterised by an adjective as stated m the passage 
‘Him alone know as the one soul, give up other worlds’ (Mtqujl 
2 2 6), — here, from the adjective 'one' which denotes the Lord, the 
soul of all, it is known that the ‘soul’ is the Supreme Soul, — also 
on aooount of the word ‘hndge’, mentioned in the passage 'The 
bridge to immortality' (Mugd 2 2 5), i e the 'budge' or the support 
meaning the cause of attaining ‘immortality 5 or salvation In 
another scriptural text, viz 'By knowing him thus, one becomes 
immortal on earth* (Ta& 5r 3 12 1 ), He alone is celebrated to be the 
oause of the attainment of immortality Connection with the artery, 
too, is possible on the part of the Supreme Soul, in accordance with 
the Bonptural text ‘But surrounded by the veins he hangs like a 
sheath* (MahAh&r 11 9) In accordance with the following scrip 
tural and Smpfci texts, viz ‘Not bom, he is bom m many ways’ 
(Vj S 31 169*, Tait Sx 3 13 l 8 ), 'Though unborn, the unohange 
able soul* (GUtA 4 6), it is also possible for Him to be bom m many 
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'ways Finally, to be the support of the instruments of the individual 
soul, too, is possible on the part of the Supreme Soul who is the support 
of all The following aphorisms 1 * * , secondary m nature, are but 
amplifications of this primary aphorism 


StJTRA 2 

“ Oar account op the designation (op Brahman) the objbot 

TO BE APPROACHED BT THE FREED ” 

Ved&nta-p&rij Sta-saurabha 

The support of the heaven, the earth and the rest is Brahman 
alone Why 1 “ On aooount of the designation ” of such a support 
alone as “ the object to be approached by the freed ”, ua the passage 
‘When the seer sees the golden coloured Creator, the Lord, the 
Person, the souroe of Brahmfi, then the knower, having discarded 
merit and dement, stainless, attamB the highest identity’ (Mugd 
8 1 13 B ) and so on 

VedSnta-kauatubha 

The support of the heaven, the earth and the rest is none but 
Brahman Why t “On aooount of the designation (of Brahman) 
as the object to be approached by the freed ” That which is to 
be approached, l e obtained, by those who are freed from the fetter 
of mundane existence is “ the object to be approached by the freed", 
on aooount of the “designation", le indication, of that 8 The 
sense is The reality that is admitted to be the support of the heaven, 
the earth and the Test, to be one, to be the bridge to immortality, 
and is celebrated elsewhere also as the object to be approached by 
the freed, — that very same reality, the one topio of all the Vedas 
and without an equal or a superior, is designated as the object to be 
obtained by the freed, in the passages ‘The knot of the heart is 
undone, all doubts are out off, and his works perish, when he, who is 
high and low, is seen* (Mund 2 2 8), 'Just as the flowing rivers 
disappear into the ocean discarding name and form, so the knower, 
freed from name and form, goes to the Person, who is Higher than 

1 Vi* Br sa 1 8 2-7 » R, &K, B 
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the high ’ (Mnnd 3 2 8) The phrase 'high and low* T U t puryi 
to whom the high, l e BrahmA, &ya, and the rest, ore i ifftwinr 
phrase 1 hi gh e r than the high * means the Person who is high** 1 * * 
the high, l e the individual soul or pr&krti 1 

COMPARISON 
RamSnuJa and Srlka^fha 
Reading slightly different, viz adds a ( oa’ id the end 1 * 


SUTRA 3 

u Not thh infkehnoh, os account of t t tth absto qh of tests 

TO THAT BFFFOT 11 * 

VedSnta-parljfita-eaurabha 

PradhBna, which is arrived at through mferenoe, is not that 
support, on aooount of the absence of texts denoting it 

Vedfinta-kaustubha 

The support of the heaven, the earth and the rest cannot be 
“ the mferenoe ” The non sentient cause which is without any 
connection with Brahman, viz pradhana, inferred by the S&mkhyas 
on the ground of non sentifint effects, like the elements and the rest 8 , 
is said, to be “ the inference ”, and that is not the support of the heaven, 
the earth and the rest Why? “ On aooount of the absence of texts 
to that effect” That is, the “text to that effect ” is ‘ tao chabda a , 
“ absence of text to that effect ” is 1 atao chabda *, on aooount of 
that *, or on aooount of the absence, here, of texts denoting the 


1 Not© that NumMrka and SHnwdaa understand the word ' VyapadMt* 

as re fe r rin g to different passages 

s 6ri B 1 2 8, p 288, Fart 1 Sk B 1 8 2, p 401 Part 4 

8 B'rret, we infer that every effect must have a cause that oauae «nn+.Ti«r > 

cause and so on, and finally there must be an uncaused first oauae Secondly, 

we infer that this uncaused first oaose must be non sentient i nn* the efiEbota 
which we peroeive are non sentient, and the effect and its cause must be wmii** 
m nature It is m this way that the Sfyikhyaa arrive at non sentient first 

cause or pradhOna 

a Thu wpi<uw the ^ ftT np m iw^ atatMshabd&t* 


- i«j 
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inferrible pradh&na On the oontrary, there are texts denoting a 
eentaent being, such as, 1 He who is omniscient* (Mmul 119,227) 
and so on 

COMPARISON 
RSm&nuja and Siikaqtha 

Re ading different, viz take this sQtra and the next as one sfitra 1 


StJTRA 4 

“ AKD TH3B BELABHE 07 THH VITAL BREATH 99 

Vedanta -pSrijata-saurabha 

“ The bearer of the vital breath ” also is not the support of the 
heaven, the earth and the rest Why 1 On account of the very same 
absence of texts to that effect 

Vedinta-kauatubha 

The words 'not, on aooonnt of the absence of texts to that 
effect 1 are to be supplied from the preoeding aphorism “ The bearer 
of the vital breath ", 1 e the individual soul, too, is not the support 
of the heaven, the earth and the rest, on account of the absence of 
texts to that effect, — that means although the term 'soul’ is equally 
applicable to the individual soul and the Supreme Soul, yet just as 
in this section there are texts like ‘ Him alone know as one — He is 
the bridge to immortality * (Mu^d 2 2 5), 1 He who is omniscient' (Mugd 
1 1 9,2 2 7) and so on, establishing the peculiar qualities of the Supreme 
Soul, so there are no texts here, establishing the peculiar qualities 
of the individual soul , — also because it is impossible for the mdividual 
soul, which is atomic by nature, to be the support of the heaven, 
the earth and the rest This aphorism is taken separately, because 
of its association with the following aphorisms * 

1 fill B 1 S a, p 283, Part 1 
Sk B 1 3 8, p 403 Part 4 

a That u it would not have been necessary to introduce a Bpeoud Mra 
Air the individual soul, — which like pradh&na is precluded in the preoeding riUra, 
—if it w fere not for the reasons given m the following three tiUnu which apply 
only to the individual soul, and not to pradh&na 
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COMPARISON 

All others omit the ‘oa’ m the end 1 


StJTRA 5 

“ And on account op the designation on dinfhbenoe ” 
Vedanta-parijfita-saurabha 

Moreover, “ on aooount of the of » aj^o 

between the knower and the object to be known, the support of the 
heaven, the earth and the rest is not the bearer of the vital breath, 
(or the individual soul) 


V ed&nta-kanstabha 

The bearer of the vital breath is not to be understood as the 
support of the heaven, the earth and the rest Whyl 11 On aooount 
of the designation of difference ", i e beoause the diffimwinqi between 
the two, vu between the individual soul — which is possessed of 
little knowledge and is subject to bondage and release through the 
Inrd’s mftyft oonsutmg of the three gagas — and the Omniscient 
lord, as the knower and the object to he known, is d«ngmt*ftd by the 
holy Scripture itself in the passage ‘Hun alone know as one* (Mugd 
22 5) The purpose of this repeated declarations of difference is to 
point out that with a view to attaining Bu nature, one ahnnlH pm o<a» 
meditation an Him, based on a true knowledge about Urn 


StTRA 6 

“ On aooount op the topic " 
Vedanta-parij&ta-saurabha 

The Supreme Self being the topic, the individual soul is not to 
be understood as the support of the heaven, the earth and the rest 
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Vedlnta-kaustnbha 

It is not that the individual soul constitutes the topic so that 
it may be understood here None but the Supreme Soul is the tojno 
hare, as evident from the introductory passage 1 What, my 
reverend Sir, being known, all this oomes to be known” ? * (Mund 
1 1 3), — all thingB do not become known when the individual soul 
iB known, smoe all thinga have not the individual soul as their soul— 
and as established by the fact that in the passage 'Nov, the higher 
is that whereby that Imperishable is apprehended* (Mund 110) 
and so on, the Supreme Soul alone is referred to 


StiTRA 7 

“ And on account op abiding and bating ” 
Vedanta-pBrijata-saurabha 

“ On account of the abiding ' of the Highest Self as a non eater, 
as well as ‘on aooount of the eatmg’ of the individual soul, as laid 
down in the text 'Two birds’ (Mund 31 1, of also 6vet 46 1 ), 
the individual soul is not the Bupport of the heaven and the earth 

VedSnta-kaustubha 

The author ib once more explaining statements regarding the 
difference between the individual soul and Brahman 

The individual soul is not the support of the heaven, the earth 
and the rest Why 1 <( On account of abiding and eating ”, “ sthrti ” 
and “ odana ” (make) " sthityodane ” — on aooount of that * “ On 

aooount of the abiding ” of one bird m the tree, i e the body, without 
eatmg the fruit of work and shining, and “ on aooount of the eatmg " 
of the fruit of work by the other as subject to karmas, — as down 
m the text which refers to the support of the heaven, the earth and 
the rest, viz ‘Of these two, one tastes the sweet berry, the other 
looks on without eatmg' (Mund 1 1 3), — the difference between the 
individual soul and Supreme Soul is known Hence, it is established 

1 6 R, Bfa, 6 k, b 

■ This explain* the oompawad t *hifyodanabhydm > 
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that the independent and ommscierit Supreme Soul alone is the bridge 
to immortality, and as the soul of all, He is also the support of the 
heaven, the earth and the rest 


Hare ends the section entitled ‘The heaven, the earth and the 
rest' (1) 


COMPARISON 

S aipkar a 

Reading and interpretation same, but points out at the end m 
usual manner that the distinction between the individual soul 
Brahman is no more real than that between the ether within a 
and the universal ether and so on 1 


Adhikarana 2 The section entitled ‘The plenty’ 
(Sutras 8 9 ) 

StTTRA 8 

“ Thu Plenty (is the Lord), because op the teaching (op it) 

AS ABOVE SERENITY (VIZ THE VITAL BREATH) ” 

Ved&nta-pSriJSta-saurabha 

The Plenty, taught by the highest teacher, the venerable Sanat 
kumftra, to oar preceptor, the reverend N&rada, m the passage 
‘But the Plenty alone should be enquired after ’ (ChAnd 7 22 1 *), 
is not the vital breath, but the Highest Person Why 1 “ Because 
of the teaching ” of the Plenty as “ above " the vital breath 

Ved&nta-kaustubha 

Now, the reverend author of the aphorisms is showing that the 
text 'But the Plenty alone should be enquired after ’ (Ch&nd 7 22 1) 
and so on, refers to Brahman 


I 6 B 1 3 7, p 31 


■ 6 B, Bh, fiK, B 
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The following is recorded by the Chandogas ‘ “It has been heard 
by me from men like yon that one who knows the soul Grosses over 
sorrow I am such, a sorrowing one, reverend sir 1 Cause me, bit, 
to cross over the sorrow”’ (Ch&nd 7 1 3), thus asked by N&rada, 
his preceptor, the reverend Sanatkum&ra, the teacher of the doctrine 
of salvation, taught ‘The name is Brahman’ (Ch&nd 715) Again 
asked thus '“Is there, sir, more than name”?* (Ch&nd 715), 
he taught '“Speech, verily, is more than name” ’ (Ch&nd 7 21) 
In this way, fifteen objects, beginning with nama and ending with 
the vital breath, were taught 1 After having taught the vital breath, 
he, without being asked any further question, taught the following 
'“But he, verily, speaks superiorly who speaks superiorly through 
truth*” (Ch&nd 7 16 1), '“But the Plenty alone should be enquired 
after” “I enquire, sir, after the Plenty ” “ Where one does not see 
another, does not hear another, does not know another, that ib the 
Plenty But where one sees another, hears another, knows another, 
that is the small”* (Ch&nd 7 231-241) Here the term ‘plenty’ 
(hhuman) denotes 'muchness * It is derived in the following wm.nnw 
The s uffix 'imamo* is added to the word 'bahu* (much) m the sense of 
‘the nature thereof'*, m accordance with the rule 'The (suffix) 
“i mam o” is optionally added to the words “ ppthu ” and thereat’ (PSn 
5 1 122, SI) K, 1784 ®) (m order to indicate the sense 'the nature 
thereof’ — P&p 5 1 119 , SD K 1781) Then the root (via bahu) 
and the suffix (viz imamo) undergo a change In acoordanoe with the 
rule 'After “bahu”, the first letters of “ unan ” and " lyas ” aSSlxat i 
are elided, and “ bahu ” is replaoed by the word “ bhu" ’ (P&p 64154, 
158, SD K 2017*) Here 'muchness* means 'immensity* (ie 
quantitative greatness), and not numerosity (l e n umerical grea tne ss), 
beoause just as the term ‘bahu 1 denotes number, as m the axarapian 
' In expressing numerosity the plural case affix jg used* (P&p 1 4 21 , 
SD K 187 B ), ‘Many, purified by the penance of knowledge’ (Qlttt 
410), 'After many births* (Cht& 7 19) and so on, so it is seen to be 
applied m the sense of ‘immensity* also, m contrast to as 

in the example ‘He who renders servioe, be it great or to one 
who has heard Scrip ture’ Here, too, the term ‘plenty’ being used 

i Vutodhflad Tiriwff > Totyabhavafr 

P 8B4 vol 1 Correct quotat i on translated l PfihvBdibhyo \ 7 tuw\G vA 1 

4 P S08 vol 1 That u, boAu+tmomo bhQ+man — bhttman 

* P 11* vol 1 
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m contrast to smallness m the passage ‘There is no pleasure m the 
small' (Ghand 7 231), its meaning is nothing but 1 immensity ’ 
tTvhh^ there is no pleasure in the small, hut the Ftesly alone is pleasure 
Henoe ‘The Plenty alone is to be enquired into’ (ChBud 7 23 1) 
That is, the Plenty, or the Supreme Soul alone, who is of the form of 
pleasure characterized by unsurpassed greatness, should be enquired 
after by one Utmrmg salvation and wishing to attain pleasure ohar&o 
tense d by unsurpassed greatness When the reverend Sanatknxn&ra 
said this , reverend Nfirada said ‘ "I enquire, sir, after the Plenty ” ’ 

(GhBnd 7 23 1) That is, ‘Sir’, meaning, 0 reverend teaoher I I 
desire to know the Plenty alone m particular Therefore, Sanat 
kumftra told him the ohara otenstio marks of the Plenty by means of 
a positive (indip-ttfcmg what it is) and a negative (indicating what it is 
not) proposition, thus 'where ’ (GhBnd 7 24k 1) and so on, — this is 
the sense of the text 

Here, a doubt arises, viz whether the Plenty is the vital breath 
or the Supreme Soul The vital breath, holds the pnma facie view, 
because m the previous passage ‘The vital breath is more than hope’ 
(GhBnd 7 15 1), the vital breath alone is indicated, and beoause after 
the teaching about the vital breath, there are no further question 
and answer (as there were in the previous oases), viz * “Is there, sir, 
more than name” ? ’ (GhBnd 7 1 5), ‘“Speech, verily, is more than 
name”’ (GhBnd 7 21) By the term ‘vital breath’, the individual 
soul, endowed with the vital breath, is to be understood, not 
merely a kind of air, — because, from the passage ‘The vital breath is 
the father, the vital breath the mother* (GhBnd 7 15 1), the vital 
breath is known to be a sentient being, and beoause in the introductory 
text, viz ‘Due who knows the soul crosses over sorrow’ (GhBnd 
7 1 3), as well as m the concluding text ‘To the soul al o ne baln^g a 
all this’ 1 (GhBnd 7 25 2), the term ‘soul* is found employed Th e 
passage ‘Where one does not see another’ (GhBnd 7 24 1) and so 
on, too, fittingly applies to the individual soul, because all its activities 
like seeing and the rest cease during its state of deep sleep, and further, 
because all its practical activities like external perceptions the 
rest cease when its own real nature, different from the body, t he se nse 
organs, buddhi and the rest, is known Hereby, it ahonld be known 
that texts like ‘Verily, the Plenty is pleasure’ (GhBnd 7 231), 


1 Correct quotation 'Jjmatoodam sarvam Vide Ghfizud 7 26 S p 402 
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‘Venly, the -vital breath is immortal ’ (Bph 16 3) and bo on, ate all 
to be explained as referring to the individual soul, possessing the I 
vital breath 

With regard to it, we reply The Plenty is the Supreme Soul alone 
and not the individual soul, possessing the vital breath Why 1 
“Because of the teaching (of it) as above serenity ” n Serenity ” 
means one in whom there is complete serenity, ie the indiv idual 
sonl, celebrated m the Scriptural text * This serenity, having snam, 
from this body, having attorned the form of highest light, is oompleted 
in its own farm* (Gh&nd 88 4) and so on (The above phrase 
means beoanse of the teaching of it as) “ above ” that which is denoted 
by the term “ vital breath ” In the text 'Bat he speaks superiorly 
who speabB through truth* (Gh&nd 7 26 1) from the term 'but’, 
the difference between the subsequent teaching about the Plenty 
and the prior one about the vital breath is known The — is 
smoe the teaching about the Plenty is different from the 
about the vital breath, the meaning of the word “ plenty ” is different 
from the meaning of the term “ vital breath ” 

(An alternative explanation, of the sutxa ) Or, else, (the phrase 
mean s ) beoanse of the teaching of the worshipper of truth as higjyw 
than the worshipper of the vital breath, m the passage 'But he, 
venly, speaks superiorly’ (Gh&nd 7 16 1), ie owing to a difference 
between the worshippers, there is a difference between the objects 
to be worshipped as well The sense is this If it be objected In 
accordance with your statement, viz that the Plenty 38 that alone , 
which 18 denoted by the term truth, demar cated as higV * 1 * then the 
individual soul, — just as each of the fifteen objects, be ginning with 
name and ending with speech, is taught as successively higher by the 
reverend Sanatknm&ra, asked by the reverend N&rada.^how do you 
know that truth is taught as something higher,— (we reply ) Hav ing 
stated that a knower of the vital breath is a superior speaker m the 
passage Venly, by seeing this, by thiwVmg this, by knowing this, 
one beoomee a superior speaker’ (Gh&nd 7 164), and having distan 
guiahed the worshipper of truth from the worshipper of the vital 
breath by the term 'but* m the passage 'But he, venly, speaks 
superiorly, who speaks superiorly through truth’ (Gh&nd 7 16 1), 
Scripture teaches truth, the cause of being a superior speaker m 
oase (Gh&nd 7 16 1), as higher than the vital breath, the cause of 
being a superior speaker in the previous <wu» (Gh&nd 7 16 4) 
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Tha instrumental oase ‘through truth’ (satyena) follows the rule 
‘The third oase ending is added to a word denoting a mark or an 
attribute which indicates the existence of a particular state or condi- 
tion ’ (Pan 2 3 21, SD K 566 *) The clause ‘who speaks’, etc 
means who speaks superiorly through truth which figuratively 
implies the Supreme Brahman, the object to be wonhipped The word 
'truth 9 is well known to be denoting Brahman, as in the passages 
'Venly, the name of this Brahman is truth’ (Gh&nd 8 3 4), 'Brahman 
is truth, knowledge and infinite’ (Tait 2 1) and so on ‘Being a 
superior speaker’ means being the speaker of the supremacy of one's 
own object of worship, and thus amounts to declaring the unsurpassed 
ness of the Deity to be worshipped The suffix ‘fiatr’ m ‘by seeing 
this’ and the rest follows the rule ‘The present participle is used to 
denote the manner or the cause of an action’ (P&n 3 2 126, SD K 
3103 8 ) That is, the direct vision of the Deity to be worshipped is 
the cause of being a superior speaker The sense is that it beoomes 
possible for one to be such a superior speaker only through the grace 
of the Deity worshipped by him, and apprehended through direct 
vision Moreover, the very permission to speak the truth, giving 
up being a superior speaker through merely the vital breath, asked 
for m the passage ‘“May I, sir, speak superiorly through truth'” 
(Gh&nd 7 16 1), indicates the termination of the section of the vital- 
breath Here, the term ‘soul’, too, can have a consistent meaning 
only if the Supremo Soul be understood, smoe to be the oause of all, 
mentioned in the passage 'To the self alone all this belongs’ (Ch&nd 
7 26 1 8 ), is impossible on the part of any one else Bos Holiness 
will speak of this in subsequent aphorisms * 

COMPARISON 

Baladeva 

He gives two alternative explanations of the sutra the last of 
which agrees with the explanation given by Nimb&rka The first 
explanation is ‘The Plenty (is Brahman), because it is immense joy, 
and because it is taught as the highest' 0 


i P 428 vol 2 

a P 508 vol 2 

* Vat correct quotation see footnote 1 p 162 

* Vide Br Su 2 1 4-35 

B Q-B 138 
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SCTRA 9 

‘ * Aim ON ACCOUNT OF THE APTBOPBIATBNESS OF THE ATTRIBUTES ” 

Vedanta -pftrijftta-aaurabha 

“ And ” because attributes like ‘being of the form, of unsur passed 
pleasure’, ‘being immortal’, ‘being established on one’s own great 
ness’ and the rest axe “ appropriate ” on the part of the Highest Self 
alone, the Plenty is none bnt the Highest Self 

Ved&nta-kaustubha 

The attributes, mentioned in the section of the Plenty, which 
axe not possible on the part of any one else, being “ appropriate ” 
m ieferenoe to the Highest Self alone, it is known that the Plenty 
is the Highest Self Thus, the passage ‘Where one does not see 
another’ (Ghftnd 7 24 1), means ‘where’ one, immersed m pleasure 
characterized by unsurpassed greatness, ‘does not see’, le notioe, 
'another’, le petty worldly pleasure, the contrary of the pleasure 
which is characterized by greatness, — just as one who has drunk the 
nectar, does not notice any other drink Moreover, * where’ one, 
plunged m pleasure, ‘does not Bee ’ any sorrow, the contrary of pleasure, 
le comes to be endowed with every pleasure and delivered from 
every sorrow The term 'where ’means 'by being attached to whom’ 
Such attributes of ‘being the giver of unsurpassed pleasure’, 'being 
the remover of all sorrow’ and the rest are appropriate on the part 
of the Highest Self alone, and not on that of the individual soul, 
denoted by the term 'vital breath’ Further, as the attributes of 
'being immortal by nature’, ‘being established on one’s own great 
ness’, ‘being the creator of all’ and the rest, — mentioned m the pas 
sages “ ‘ That which is the Plenty is, verily, the immortal’ — ' Sir, On 
what is it established * * ' On its own greatness ' ” (ChSnd 7 24 1), 
'“He alone is below*” (Ghftnd 7 261), 'From the bouI the vital 
breath’ (Ghftnd 7 26 1) and bo on, — are appropriate on the part of 
the High est Self alone, bo it is established that the Plenty is none but 
the Highest Self 


Here ends the section entitled 'The Plenty’ (2) 
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Adhikar a na 3 The seotion entitled 'The lm 
perishable* (SfLtras 10-12) 

SOTRA 10 

" Trm Im phmbhabui (ib Bbajxhaat), because or suppobtikg 
the md or to jnuitt ” 

Vedfinta-pfirljata-saurabha 

The Imperishable is Brahman Why? “ Beoause of its support- 
ing " the ether, indicated as the rapport of the effects m past, present 
and future 

Vedauta-kanstubha 

Now, the reverend author of the aphorisms is showing that the 
Brhadfirogyaka passage ‘He said “That, venly, is the Imperishable 11 ' 
(Brh 3 8 8) and so on, refers to Brahman 

In the Brhadftraqyaka we read 1 “In whom is the ether woven, 
warp and woof s ” He said “That, venly, 0 G&rgl, the Br&hmagas 
oall the Imperishable, non gross, non -atomic, non. short, non long, 
non-red, non lubnoons, without shadow*'* (Brh 3 8 8) and bo on 
A doubt arises, viz whether here pradhfina is understood by the term 
‘ Imperishable *, or the individual soul, or the Supreme Brahman 
What is suggested, to begin with? The pnma facte view is as follows 
Let pradhfina be denoted by the term 'Imperishable * because, to be 
the supporter of its own effects fits m on its part, and beoause non 
grossness and the rest, too, fit m on its part, it being admitted to be 
without form Or, let the individual soul tp implied by the term 
'Imperishable ', smoe it is possible for it to be the supporter of all 
non sentient objects, the objects of its own enjoyment 

With regard to it, we reply The Imperishable is the Supreme 
Brahman Why ? "On account of supporting (all things) ending 
with the ether ", i e on aooount of supporting that which ends with the 
ether, viz the group of effects beginning with the earth, or the group 
of effects, beginning with the earth and ending with the ether To the 
query 1 "That, 0 Yfijfiavalkyas which is above the heaven, that which 
is beneath the earth, that which is between these heaven and the earth, 
that which is past, present and future *, in whom is all that woven, 


1 Quota &oakgata\ vide Bfh 8 8 8, p 168 
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■warp and woof?'” (Bjh 3 8 6), the answer being given “‘In the 
ether alone all that is interwoven, warp and woof”’ (Bpb 3 8 7), 
Gftrgl asked n g*™ ‘ "In whom, verily, is the ether interwoven, warp 
and woof”** (Bjh 3 87) Then, the answer given was that the 
support of (all things), beginning with the earth and ending with the 
ether, is the Imperishable, in the passage ‘He said "That, verily, is 
the Imperishable”’ (Brh 3 8 8) and so on Thus, on aooount of 
supporting the group of effects, beginning with the earth and ending 
with the ether, known from the above question and answer, the 
Tmjarw'Kfi'hla is none but Brahman 

Or else, (an alternative explanation of the sfitra,) "The end", 

* 'x 

i e the limit or the cause, of the " ether ", meaning the atmospheric 
ether 1 * * 4 , is the non manifest pradh&na, — " on aooount of supporting 
it " That is, the Imperishable, — mentioned as the support of that 
which is indicated as the support of all objects in past, present and 
future, in the passage beginning ‘That which is above' (Bph 8 7 7), 
which ib denoted by the term ‘ether ’ , and whioh has the names ‘non 
manifes t*, ‘subtle', ‘pradh&na’ and the rest, — is not pradh&na, but 
Brahman alone 1 

COMPARISON 

Saipkara and Bh&skara 

Interpretation of the term ‘ambarfinta’ different, vis ‘(all 
things) ending with the ether' 8 flamhara uses the term 'Brahman' 
here *, although evidently from his point of view Brahman cannot 
be such a support, but Idvara 


1 le the ether, m the ordinary aenae, aa distinguished from the ether whioh 
denotes pradhOna 

a Note that the fLnat explanation given by SKmvdfla tallies with the expla 
nationi of Sbipitara end BhddkSra, the seoond with those of R&mBn vga and 
NmbSrka and others 

* 6 B 1 8 10, p 818 Bh B 1 3 10, p 00 See SHfitudra above 

4 P 819 Na oo aj/am ambar&nto dkft tafr Brahmaiyfnyatra «xmbhavaU > eto 
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SCTRA 11 

“ And this (sufpobting) (belongs to teb Lobd), on account 

OT COMMAND ” 

VedSnta -parljfita-saurabha 

“And this” supporting belongs to the Highest Person alone 
Why ? Because (the Imperishable, the supporter) is mentioned by 
Scripture to be a commander, in the passage ‘Verily, at the command 
of this Imperishable, G&rgI, the Bun and the moon stand held apart' 
(B?h 3 801) 

Vedanta -kauatubha 

To the objection, viz Very well, let pradh&na be not denoted by 
the term ‘Imperishable’ Bat, as, to he such a support fits in on the 
part of the individual soul, the enjoyer of material objects, as, possess 
ing the attributes of non grossness and the rest too fits m on its part, 
and, as, finally, if the individual soul be understood, then an etymo 
logical manning (of the term 'Imperishable') is possible, viz ‘The 
Imperishable is that which does not perish, i e the individual soul, — 
let the individual soul alone be implied by the term ‘Imperishable — 
the author replies here — 

The supporting of the body and the rest alone, — the abode where 
the individual soul experiences the fruits of its own works, — is 
possible by the individual soul “ And this ” supporting is the work 
of the Highest Self alone, and not of any one else Why 1 “On 
aaoount of command ”, le beoause of the menti o n of command 
in the passage 'Verily, at the command of this Imperishable, Qftrgi, 
the sun and the moon stand held apart* (Bfh 3 8 9) and bo on 
‘Prahxsta’, le unrestricted, 'fi&saoa' is ‘prafi&sana’, i e unrestricted 

nm’ivmftTid'ing 8 


StTRA 12 

“ And on account or teb exclusion of another natubb ” 
Vedanta -pfirijata-saurabha 

Here, by the term ‘Imperishable’ neither pradh&na or the mdivi 
dual soul can be understood The Supreme Being alone is the meaning 


i 8 R Bh, tiK, B 

* Thu eaplanw the word prafaaandt m the sQtra 
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of the term 'Imperishable* Why 1 * * * "On aooount of the exclusion 
of another nature ”, m the passage 'Verily, that Imperishable, G&rgI, 
u the unseen seer, the unheard hearer, the unthought thuiker, the 
unknown knower* (Bph 3 8 11 l ) 

V ed&nta -kaus tubha 

For this reason, too, the Highest Self alone is denoted by the 
♦Arm ' Imperishable * Why * "On aooount of the exolnsum of other 
nature ”, l e the “ nature ” “ of another ”, viz of pradhftna or the 
individual soul, or the “ nature ” " of another two ” (make) “ another 
nature “ on aooount of the exclusion ” of that 8 The concluding 
passage, viz ( "Verily, that Imperishable, G&rgi, is the unseen seer, 
the unheard hearer, the unthought thinker, the unknown knower 
None but it is a seer, *, none but it is a thinker, none but 

it is a knower Venly in this Imperishable, G&rgI, the ether is inter 
woven, warp and woof” ’ (Bjh 3 8 11), excludes a nature other than 
~R rtt.Timn.Ti Thus, pradhfina is excluded on the ground of the attributes 
of a sentient being, viz being a seer and the rest, and the individual 
soul is excluded on the ground of the teaching that the Being who 
is unseen by all is the seer of all, and so on Henoe, it is established 
that by the term * Imperishable* the Highest Self alone is understood 


Here ends the section, entitled 'The imperishable * (3) 


Adhikarana 4 The seotion entitled 'One sees' 
(SQtra 13 ) 

SttTRA 13 

"On aooount op thb designation (op His quaittzbs), Hn 

IS THE OBJBOT WHICH ONE BULBS ” 

Vedinta-p&rij&ta-saurabha 

The object which one Bees, mentioned in the passage ‘He sees 
the Person, lying m the otty’ (Pradna 5 5 5 ), is not Brahmi, residing 

i & B Bh dK, B 8 Anya bih&oa 

* This explains the oompound anya bhAoa-vydojiteh' 

* Omitted portion None else other than it is a hearer* Vide Bfh 8 8 11, 

p 171 

* 6 R Bh, dK, B 
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the Brahma world and included withm the Brahmftijda 1 But 
the Highest Self alone, the topic of discussion, the Lord of His own 
special and non material Brahma world, is “ the object which one 
sees ” Why 9 “ On account of the designation ” of His qualities in 
the passage 'That which is tranquil, ageless, fearless 1 (Frafina 5 7®) 
and so on 

Ved&nta-kaustubha 

Thus, it has been said that prakfia and the individual soul are 
not understood by the word 'Imperishable’ which denotes Brahman 
Now it is being pointed out, — by means of this aphorism, as well as 
by the text dealing with that topic, — that prakrta (or the material 
sphere) is rejeotable, while the world of the Highest Self is acceptable, 
and that the individual soul is the worshipper, one who is approaching 
(a goal), while the Highest Self is the object to be worshipped and the 
goal to be resorted to 

We find the following text m the PraSna upamgad of the Athar- 
vaoas, introducing the topic of discussion thus 'Yenly, that, O 
Satyakfima, which is the syllable “ am ”, ib the higher and the lower 
Brahman Hence a knower, through this very support, reaches one 
of these two ’ (Prafina 5 2), and oontmmng " Agam, he who meditates 
on the Highest Person with this very syllable ‘om’ of three elements 
comes to the light m the sun As a snake is freed from its skin, so, 
venly, he is freed from sms He is led by the B&man verse to the 
world of Brahman He sees the Person, lying m the city, and higher 
than the highest mass of souls ” (Fra&na 5 5) Hare a doubt arises, 
viz whether "the objeot which one sees”, — le the Reality which 
one sees, in accordance with the declaration, viz that through the 
meditation on Hun, the worshipper of the three elements, freed from 
all sons, having come to the sun, and having been led by the Sftman 
verses to the world of Brahman, sees that very Person, lying in the 
Gity, — is the four faced Brahma, the presiding deity of all souls, and 
indicated before as the 'lower Brahman or whether the object which 
one sees is the Highest Person, denoted by the term 'Supreme Brah- 
man*, the cause of the whole world and the topic of Scripture The 
pnma facie view is as follows Let the four faced Brahma be the 


1 Portiheiiatiimaiidaozistitnantof a BraAfnOp^a, vide V It M pp 82 etaeq 
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object which one sees As 1 it has been, stated before that the wor 
shipper of the praijava ( a om) of one element and the worshipper 
of the prana va of two elements respectively attam the world of 
and the world of the ether as fruits, so the world of Hiranyagarbha , — 
who represents the individual souls m their oolleotive aspect, — higher 
than the ether, should be understood os designated as the fruit belong 
ing to the worshipper (of the pranava) of three elements The object 
of the perception of a person, who has oome to that world, ia he (the 
four faced) alone, the ruler of that world It is quite appropriate to 
hold that the person, residing m that world and representing the 
individual souls m their collective aspect, is superior to those discrete 
souls which are embodied beings, yet are superior to the body, the 
sense organs, etc Hence the object which one sees is the four faced 
Brahma 

On this suggestion, we reply The Highest Self alone, the topic 
of discussion and the cause of the world, is the object which one sees 
'Why 1 11 On account of designation”, le on account of the designation 
of the qualities of the Highest Self, such as, ‘being the object to be 
attained by the wise 9 , ‘being tranquil 1 , 'being ageless 1 , 'being lmmor 
tal \ 'being fearless 1 and the rest, mentioned m tho passage Through 
this very syllable “ om 11 os the support, a knower reaches that which 
is tranquil, ageless, immortal, fearless, the supreme, the supreme 
goal 1 2 (Prafina 6 7) ‘A mass of souls 1 implies one who has oonneo 
turn with the body and the rest, generated by karmas, and that (viz 
connection with the body, etc ) is declared by Scripture to be pertaining 
to the four faced BrahmA too, in the passage e He who first creates 
BrahmA 1 (Svet 6 18) Nor is the world of the four faced BrahmA 
higher than the ether, it being included among the heaven and the 
rest The world, mentioned m the passage He sees the Person, 
lying within the city 5 (Pr&fina 5 6), is not the world of BrahmA, — 
otherwise called the 'world of truth 1 and an abode for the enjoyment 
of the fruits of works, but is the world of Brahman, — who is the topio 
of discussion and the object which one sees, — to be approached by 
the freed, it being indicated as the sleeping place of the Person, higher 
th^n even the 'mass of souls 1 which itself is higher than all worlds 


i Here the 4atr tuffix implies reason ip, accordance with Pfla 8 8 186, 

SD K 8108 

* * Par&yaoam 1 not included under the original text 

11 
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This very world of the Supreme Brahman is declared os the object 
to be attained by the wise by another Upamgad of the b*™* Ather 
vagas, begi nnin g ' “The place which all the Vedas record, that which 
all the austerities declare, wishing what people practise chastity, that 
plaoe I tell you m brief 1 ” (Katha 2 15), and continuing ‘That is the 
best support, that is the supreme support By knowing that support 
one rejoices in the world of Brahman 1 (Katha 2 17) That very 
Upaxugad de dares the unattamableness of this (world of Brahman.) 
by the non knower, and its attamablenees by the knower, as well as 
its difference from mundane emstenoe in the passages 'But he who 
has not understanding, who is inattentive, and ever impure, does not 
reach that plaoe, and goes to transmigratory emstenoe But he who 
has understanding, who is attentive and ever pure, reaches that 
plaoe, whsnoe he is not bom again A man, however, who has undei 
standing as his charioteer, the mind as the rem, reaches the end of the 
journey, that highest place of Vignu.’ (Katha 3 7-8) In the S&nti 
parva, it is said m the beginning of the H&rlta gitft 'Yudhigthna said 
“A man of what nature, of what oonduot, of what knowledge, 
of what resort, attains the place of Brahman, that is higher than 
prakjti and etepnal 9 ” Bhlgma said “ He who is engaged m the 
religious duties m connection with salvation, who is abstemious, who 
has oonquered the senses, attains the supreme plaoe that is higher 
than prakfti and eternal"’ (Mah& 12 9968 0969) 1 ITroin such, 
question and answer by the wisest men, the superiority of the world 
of Brahman — the object of enquiry — to prakrti, its attamableness 
only through the religious duties m connection with salvation, its 
eternity, are established Hence, it is established that the object 
which one sees is Brahman, lying in the oity, and hjgj&r than prakrti, 
m its effected and m its oausal conditions 

Here ends the motion entitled 'One Bees’ (4) 

COMPARISON 

Saipkara 

Interpretation different, viz according to him, the question is 
whether the higher or the lower Brahman is meant here, and not 


i- P 716 lines 22 28 vol 8 
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whether Brahman or Brahma, the four faced The conclusion, of 
course, is that the higher Brahman is meant 1 


Adhikarana 6 The section entitled ‘The email’ 
(Sutras 14-23) 

SUTRA 14 

"The small (ether) is Brahman, on account of what 

FOLLOWS ’ 

Ved&nta-p&njata-Baurabha 

The 11 small ’ ether, mentioned m the passage ‘In this city of 
Brahman is a small lotus, a chamber, small is the ether within it* 
(Ch&nd 811 s ), can be the Highest Self alone Why 1 “On aoconnt 
of what follows”, le on account of the peculiar qualities of the 
Highest Self, which are designated subsequently m the passage 'As 
large is this ether, so large is that ether within the space In it both 
the heaven and the earth are contained This soul is free from sins, 
ageless’ (Chand 813 s ) and so on 

Vedanta -kaustubha 

Thus, on the giound of the text ‘He sees the Person lying m the 
city* (Prafina 5 6), ‘lying within the city’, as well as ‘being the object 
which one sees’, fit m on the part of the Highest Self as possessing 
a manif est auspicious form In the very same manner, smallness, too, 
fits m on His part as residing in the abode, viz the heart lotus With 
this m his mind, the reverend author of the aphorisms says now 

We find the following text m the Qh&ndogya immediately after 
the doctime of the Plenty * ‘How what is within this city of Brahman 
is a small lotus, a chamber, small is the ether within it What is 
within that should he searched for, that, verily, should be enquned 
into ’ (Chftnd 811) The meaning of the text, according to us, 
is as follows ‘what is’ within ‘this city of Brahman’, — i e within the 
body which is the abode where the individual soul, a part of Brahman, 
enjoys the fruit of its maa and which is the place where it realizes 


i S B 1 J 13 p 321 h Kxtn aamn vCLkyt patrtaji Brahma abJwihyatavyam 
upadiAyata ahaavit aparatn ifi 
*4 R, Bh, &K, B 
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B rahman , — is a “ email ”, i e a tiny ‘lotus', viz the heart, well known 
from Scripture , that very flun g is a chamber as it were In that same 
chamber, there is a “small”, le a tiny, or one who has manifested 
himself in a subtle farm m aooordanoe with the wish of his own devotees 
who are devoted to none else, ‘ether', le one who is pervasive by 
nature In that heart lotus, the small Brahman who is denoted by 
the term ‘ether’ ‘should he searched, for', l e should be disanmmated 
as different from the enquirer, as well as from the body, and 'should 
be enquired into', le should be meditated on repeatedly through 
the ' hearing ’ of the Vedanta 

Eero a doubt arises, viz whether by the term ‘small ether* the 
elemen tal ether is to be understood, or the Highest Self If it be 
suggested The elemental ether, because the term ‘ether* is well 
known to denote the elemental ether, and because the term 'small' 
too, as implying a subtle object, may be applied to it It cannot be 
said that m the text ‘As large is this ether, so large is the ether within 
the heart* (Ch&nd 8 1 3), one and the same thing (viz the ether) 
cannot reasonably be both the object oompared and the object (upa- 
meya and upamfljia) with which it is, — because it can appropriately 
be so on the ground of the distinction of the external and the internal 1 
Or, let the embodied soul, like the point of a spoke only, be the small 
ether, because it, too, is known from the passage ‘Now this serenity 
(le serene being) having arisen from this body’ (Gh&od 8 8 4) 
Being atoxnio by nature, it can be fittingly termed ‘small*, and, being 
undefiled by the body, the sense organs and the rest, it o&n be fittingly 
compared to the ether * — 

We reply “The small”, le the small ether, is none but the 
Highest Self Why 9 “On aooount of what follows ”, l e on aooount 
of the reasons contained m the oondudmg text, i e on aooount of the 
peculiar qualities of the Highest Self, viz ‘ being comparable to the 
ether*, 'being the support of all worlds, beginning with the earth', 
‘being the soul*, 'bemg free from sms' — and the rest Thus, in the 
passage 'As large is this ether, so large is that ether within the 


i That is, m the external ether it is the vgpamOma, aa the internal ether the 
tfpomeyo Hence no contradiction is involved 

1 That is as the ether remains aloof from the impurities of the world, 
though oozmaoted 'with it, so the soul remains aloof from the impurities of the 
body and the rest, though connected with them Hence the latter may be 
compared with the former 
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heart 1 (Ch&nd 813) the small ether, le the Supreme Being alone, 
is compared to the well known ether, since when two different things 
can be reasonably held to be the object with which the thing is com 
pared and the object oompared, it is unreasonable to suppose one and 
the same thing to be both (viz upam&na and upameya) 'Being the 
supporter of all effects’ too, mentioned in the passage 'In it both 
the heaven and the earth are oontomed’ (Ch&nd 8 1 3), fits m on 
the part of the Highest Self alone The attributes like ‘being the 
soul’, 'being free from sms' and the rest, mentioned is the passage 
'This soul is free from sins, ageless, deathless, sorrowless, without 
hunger, without thirst, possessed of true desires, possessed of true 
resolves’ (Ch&nd 8 1 5), fit in only if the Highest Self be understood 
Moreover, after having designated the non permanency of the fruits of 
waiks and their incapacity of knowing Him in the passage 'As here 
the world won by work perishes, so hereafter the world won. by merit 
perishes’ (Ch&nd 8 1 6), Scripture concludes 'Now, those who 
depart, having known the soul here and those true desires, come to 
have free movement m all the worlds' (Ch&nd 8 16) That is, those 
worshippers who 'depart* to the other world, ‘having known', ie 
having realized 'the soul’, ie the Supreme Lord called 'the small \ 
and 'those', i e His qualities, come to have free movement in all the 
worlds Accordingly* the small ether is the Highest Self, since then 
alone free movement is explicable on the part of those who know the 
nature and qualities of the 'small one* 


SCTRA 15 

“ On account of going and of wobd, foe thus it is been, 

Tnmm.T js A MASK AS WELL ” 

Vedfinta-pfirljata-saurabha 

The "going " is mentioned m the text 'All beings are going day 
by day’ (Ch&nd 8 3 2 1 ), and the " word ” is 'The world of Brahman* 
(Ch&nd 8 3 2 *), — on account of these two, the 'small one' is ascer- 
tained to be the Supreme Being The daily going is “seen thus’* 
m another scriptural text too, viz ' “Then, my dear, he comes to be 


^ R, Eh* £k, ^ 
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muted with the Existent’” (Ch&nd 6 8 1 2 ) If the karmadharaya 
compound be understood,* then Brahman alone i f 'the mark', i e 
the primary mnnm-ng of the word ('Brahma loka ’) " as well " 

Vedanta-kaustubha 

For this reason too, says the author, the small ether is the Highest 

Self 

The subsequent reasons are being amplified now In the text 
about the small ether, -viz 'Just as those who do not know the place 
move again and again over a hidden treasure of gold, but do not find 
it, so these beings are going day by day to that world of Brahman 
bnt do not find it, for they are earned away by untruth’ (Ch&nd 
8 3 2), the phrase 'are going day by day' states the "going ’ * , and the 
" word " is 'this world of Brahman 1 , (Brahma loka)— on account of 
these two, it is known that the small ether is the Highest Self The 
sense is that because of the going of the individual souls, indicated 
by the term 'beings', to Brahman daily during deep sleep when all 
the sense organs are dissolved, and because of the word 'world of 
Brahman’, the small ether is ascertained to be none but the Highest 
Self, as the individual soul is one who approaches (and hence oannot be 
the goal approached), and as going is not appropriate on the part of the 
elemental ether “For thus it is seen ", i e the going of all beings to 
the Highest Self alone day by day during the state of deep sleep, as 
well as their return therefrom, are found, m the very same manner, in 
other passages too, viz "‘So exactly, my dear, all these beings, being 
united with the Existent, do not know, we have beoome united with 
the Existent"' (Ch&nd 6 0 2), ‘"Having oome back from the Exis 
tent, they do not know We have oome back from the Existent"' 
(Ch&nd 6 10 1) In the very same manner, the term 'world of Brah 
man’, too, is found applied to the Highest Self, as in the passage 
‘"This is the world of Brahman, 0 king," said he* (Brh 4 8 32) 
The phrase 'that' (Ch&nd 8 3 2) indicates the going of all beings 
there (viz to Brahman) That is, the term 'world of Brahma' 
(Brahma loka), — stated to he in apposition with the word 'that' 
which denotes the 'small, one’, and explained as a karxnadh&raya 
compound thus "the world which is Brahman', — is " a mark ", i e 
a convmoomg proof, that the small ether is the Highest Brahman 


i Op eU 


* See below V K 
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“And on account os butpobting (thb Lobs is thb small 

HTHBB.), BBGAUSH THIS GBBATNBBS IS OBSHBVED IN TTtw (feOM 

anothhb sobeptdhal pabsagb) ” 

Ved&ntfl-pSrij&ta-Baurabha 

The holding apart, mentioned in the passage 'He is the badge, 
a limitary support of these worlds’ (Gbjfcnd 8 4 1 1), fits m if the «—i \ 
ether be the Highest Self, heoause " this greatness is observed ” “in 
him “fie in the Highest Self alone who is called 'a s u pport* * on the 
authority of another scriptural passage, viz ‘At the command of this 
Imperishable, G&rgl, the sun and the moon stand, held apart 1 (Bjh 
8 8 9 ■) 

VedSnta-kaustubha 

On aooount of the following reason, viz “ On account of support- 
mg ”, by the word ‘small ether’, the Highest Self alone is to he under 
stood here Compare ‘How, he who is the soul is the bodge, a 
limitary support for keeping these worlds apart* (Ch&nd 861) 
The sense is (The soul is) ‘a bridge’, — or, the cause of the non inter 
mixtu re, — and a ‘limitary support’, — or that which separates, — ‘far 
apart* — l e for preventing the intermixture or splitting 
a sunder ‘ of these worlds’, or of the worlds separated from one another 
as re lating to the soul (le internal), and aa relating to the gods 
(le external) The sense is that as " this greatness”, viz supporting, 
“is observed” m the Highest Self m another scriptural passage, so 
here, too, the fmaHl ether, the limitary support of all the worlds, is 
known to he the Highest Self The other sanptuzal passage is to the 
effect ‘ At the command of this Imperishable, Qftrgl, the sun and tee 
moon s tand apart * (Bfh 3 8 9) Similarly, there is a passage 
‘He is the Lord of all, he is the Lord of the worlds, he is tee badge, 
the limitary support for keeping these worlds apart* (Brh 46 22*) 

i 6 B, Bb, 6 K, B 

s OSS ed slightly different, p 14 via 'Aaya ea vtahtmno dhr*yd 
khyaaya 

* 8, R Bh 

* Correct quotation Eft aarvedvara ua hhQMdhvpator Ufa Mm piBah 

utujl * Vide Bfh 6 A 28, p 248 
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COMPARISON 

RAm&nuja, SrUcanfha and Baladeva 

Thm u stltra 16 m the oommentansB of R&miLnuja and ^rikaptha 
Resulting meaning same, although the meaning of words different, 
viz ‘asya’ means 'of the Lord’ and 'amain* means in the small 
ether Henoe the siltra 'Because supporting, which is a greatness 
of him (viz the Lord), is observed in it (viz m the small ether) ’ 1 * * 


SCTRA 17 

“AND BECAUSE IX IS W3BLL KNOWN ” 

Ved&nta-pfirij ata-eaurabha 

And because the word 'ether’ is well known to be denoting the 
Highest Self as well,— as m the passages 'The ether, verily, is the 
revealer of name and form’ (Gh&nd 8141 s ), 'All these beings, 
forsooth, arise from the ether alone’ (Gh&nd 191 a ), — the small ether 
is none but the Highest Self 

Vedftnta-kanetnbha 

Again, the small ether should be understood to be none but the 
Highest Self Why? Because the word 'ether’ is well-known to be 
denoting the Highest Self as well Where? In the passages 'The 
ether, verily, is the revealer of name and form’ (Gh&nd 8 14 1), 
'All these beings, forsooth, arise from the ether alone’ (Gh&nd 191) 

COMPARISON 

Srfkanfha 

Interpretation different, viz 'Because (the Lord) is celebrated 
(m other Upazusads, viz Mahopamsad, Kaivalya upazugad and the 
rest), to be an object to be worshipped as abiding in the small lotus, 
(the small ether is the Lord) ’ 4 


1 fa B 1 3 15, pp 30B 9 Part 1 

dK B 1 8 15 pp 487 8 Part 5 B B 1 3 16 

■ 6 

4 1 3 16 p 488 Part 6 
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SCTRA 18 

“Ip it be objected teat on account op a reference to the 

O TH ER, (VIZ THE INDIVIDUAL SOUL), HE (IS Tma HMATJ , ETHER), 

(we REPLY ) NO, BECAUSE OP IMPOSSIBILITY ” 

Vedanta -pari jata-saurabha 

If it be objected that “ on account of a reference ” to the individual 
bouI as well in the middle of the text about the 'small one', viz m the 
passage ‘This serene being having arisen from th j b body, having 
attained the form of highest light, is completed m its own form This 
is the soul, sand he’ (Gh&nd 8 3 4 1 ), let the individual soul be the 
‘small one', — 

(We reply ) 'no', "because of the impossibility ” of the qualities 
of freedom from sms and the rest, 8 on the part of the individual soul 

Vedfinta- kaustubha 

If it be objected that “ on account of a reference ” to the individual 
soul by the term 'serene being in the middle of the text about the 
small ether, viz m the passage ‘This serene being, having arisen 
from this body, having attained the form of highest light, is completed 
m its own form This is the soul, said he This is immortal, fearless' 
(Ch&nd 8 3 4), let "him " alone be the small ether, — 

(We reply ) 'No* Why? “Because of impossibility", le because 
the above mentioned qualities of freedom from sms and the rest are 
impossible on the part of the individual soul 


SCTRA 19 

“Ip it be objected teat prom what is subsequent, (the 

IND I VIDUAL BOUI. MAY BE MEANT HEBE), (WE REPLY ) BUT (THAT 
SUBSEQUENT PASSAGE REFERS TO THE SOUL SO PAR ONLY) IT HAS 
ITS BEAL NATURE MANIFEST " 

VedSnta-p&rij&ta-saurabha 

If it be objected that " from what is subsequent ", 1 e from 
Prajftpati'B statement referring to the individual soul, the eight fold 


1 S R Bh, f§K, B 
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qualities of freedom from sms and the rest are known to belong to 
the individual soul as well, hence let it alone be the sma l l ether,— 

We reply The Highest Self, endowed with the above mentioned 
qualities and having His real nature ever manifest, is the 'small one 7 . 
but not the individual soul, having its real nature manifest, 1 (not 
always, but only during release) 

Ved&nta-kaustubha 

Here the word * small ’ is to be supplied from the mam aphorism, 2 
and the words 'he, no 1 from the preoedmg one 8 If it be objected 
This is impossible “From what is subsequent “ to the doctrine of 
the ‘small’, i e from the statement of Praj&pati, the individual soul 
should be known as endowed with the attributes of freedom from, sms 
and the rest Henoe, here too let it alone be the ‘small one’, endowed 
with the qualities of freedom from sms and the rest, — 

(We reply ) 11 No ” There, viz m the passage ‘Having attained 
the form of Highest light, it is completed in its own form* (Ch&nd 
8 34), the individual soul which has its real nature manliest, is 
intended to be designated The word “but ” (m the sutra) clearly 
indicates the great difference between that which has its real nature 
manifest and the ‘small one ’ the real nature of which is ever unveiled 
and which is ever beyond the conventional distinctions of bondage 
and release Thus the statement of Praj&pati (Ch&nd 8 7 1) teaches 
the individual soul as possessing the attributes of freedom from sins 
and the rest, — the soul which has its real attributes oonoealed by the 
states of waking and the rest, rooted on karmas, meritorious or non 
meritorious, and existent from all eternity, and which has its real 
nature manifest through the attainment of the Highest Self, caused 
by meditation on Him But the text about the ‘small one’ (Ch&nd 
8 1 5) teaches the Highest Self as possessing the attributes of freedom 
from sms and the rest, — the Self who has His nature and attributes 
ever manifest, and who is denoted by the term ‘small ether 1 8 


1 The contrast is between the nvtydovrbhiQta acarUpa ParamStman and the 
dmbkota ivarQpajMtman See V K below 

8 Yu Br So 1 8 14 i Br 8u 1 8 18 

1 That u the Highest Self is always possessed of the attributes of freedom 
from bum and the zest while the individual soul is not always possessed of them, 
but only whan its real nature to be manifested ffwiM aw ttia.ii one ' 

which is always p os s essed of these attributes oannot be the individual soul 
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The meaning of the scriptural text (Chftnd 8 3 4) is as follows 
Just as the eye, — enveloped in deep darkness a nd h enoe unable to 
perform ite own special function of mAVing known objects like clothes, 
ornaments and the 1 ' rest, — having at taine d t he ever unenveloped sun, 
is completed m its own form and able to perform its own special 
function of mani fes tin g its own objects, — so the individual soul, 
'having attained 5 , i e having completely attained, near itself, the 
4 highest’ , le the Being different from, the sentient individual soul 
and the non sentient, 'light 1 , i e the real nature of the 'Whole the 
revealer of all, is ‘ completed* in its real nature as knowledge, different 
from the body, the sense organs and the rest and endowed with its 
own bliss, — as such it is said to have its real nature manifes t (&vir 
bhuta svarupa) The word 1 &virbhuta svarupa’ is to be explained 
as ‘ one whose real nature has become manifest ’ Moreover, as 'being 
a bridge*, 'being the limitary support of all worlds', and 'being the 
controller of the sentient and the non sentient’ are not possible even 
on the part of the individual soul which has its real nature manifest, 
so the small ether oan never be supposed to be the individual soul 
In the doctrine of the 'small 1 (Chfind 8 1 5), the attributes of freedom 
from sms and the rest, which are special to one who has this real 
nature ever manifest, axe mentioned, while m the doctrine taught by 
Prajapati { Ch&nd 8 7 1), only those that are special to that which 
has its nature manifest (and not ever manifest) Henoe, the reason 
'because of impossibility’ (mentioned in Br Su 1 3 18) remains m 
force 


COMPARISON 

Saxpkara 

Interpretation different, viz 'If it he said , (then 

we reply) No, but (the passage m question refers to the soul only so 
far) as its real nature has beoome manifest (i e so far it has become 
Brahman) 1 Thus, aooordmg to damkara, the statement of Proj&pati 
(Ch&nd 8 71) does not really refer to the individual soul, but to 
Brahman Aooordmg to Nimb&rka, however, as we have seen, it 
refers to the freed soul, which too is different from Brahman 


1 4 B 1 8 10 pp 883 at 40 g 
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BhSskara 

Hie, too, points out that the statement of Praj&pati does not refer 
to the individual soul as such, but to the soul which has beoome the 
Supreme Soul m nature 1 


SCTRA 20 

11 Atb t> TBDH BBBBRBN fll HAS A DQmBMT FDSPOS1 11 
VedSnta-parij£ta-saurabha 

“The reference” to the individual soul is for showing that the 
Supreme Soul is the cause of the manifestation of the real nature of 
the individual soul 

Ved&nta -kauatubha 

To the objection, via If the small ether be the Supreme Soul 
having His reel nature ever manifest, then the reference to the indivi 
dual soul m the text about the ‘small one’, viz m the passage ‘Now, 
this serene being, having arisen from this body* (Ghfind 8 3 4), 
must have a purport, — the author replies here 

The word “ and ” (in the sutra) implies possibility Just as on 
attaining the buxl, the eye, overpowered so long by darkness, is com 
pleted m its real form, so on attaining the highest light, i e the small 
ether, the individual soul, having so long its real nature and qualities 
like freedom from sms and the rest hidden by the begmningleas mayfl, is 
completed m its own special form Thus, the reference to the individual 
soul m the statement of Praj&pati is simply for showing that the small 
ether is the cause of the manifestation of the real form of the individual 
soul, and not for proving that the small ether is the individual soul 
itself 

COMPARISON 
Samkara and Bh&skara 

Interpretation different, viz ‘And the reference (to the individual 
soul) has a different purpose (viz the determining of the nature of 
Brahman)’ 1 According to Nimb&rka, however, as we have seen. 
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the purpose is to show that Brahman is the cause of the manifestation 
of the real nature of the soul 


StJTRA 21 

'‘If re BB OBJECTED THAT ON ACCOUNT OF THE B UR IT T I IU AT. 

DECLARATION OF WHAT IS SHALL (THE IiOKD IS NOT THE SMALL 

ETHER), (WE REPLY ) THAT HAS BEEN SAID ” 

VedSnta-parJjata-saurabha 

“If it be objected that on account of the scriptural declaration 
of what is small ", the all pervasive Being cannot be understood here, — 
(we reply } the answer to this has already been given 1 

VedSnta-kauatubha 

“ If it be objected that on aaoount of the scriptural declaration 
of what is small” in the passage ‘ Small is the ether within it * (Chftnd 
8 1 1), let the individual soul alone, which is atomic m size, be the 
'small one’, — 

(We reply ) The answer to this has been given under the aphorism 
'Because (Brahman) is to be oonoeived thus, as in the case of the 
ether 1 (Br Stt 12 7) 


SCTRA 22 

11 And because of ran imitation of that ” 
VedAnta-parijfita-saurabha 

“And because of the imitation’ 1 “of that ", le of that which 
has its real nature ever manifest, m accordance with the passage 
'He alone shining, everything shines' (Katha 5 15, Mu^d 22 10 , 
6 vet 6 14*), the individual soul, the imitator, cannot be the 'small 
one 1 , having its rSal nature ever manifest 

VedSnta-kauatubha 

The author says that for this reason, too, the individual soul is 
not the small ether 


1 Vida Br gfi 1 2 7 


* ti,Bh 
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Because of the imitation, “of that ”, i e of the small ether having 
the eight fold attributes ever manifest, by that which has its attributes 
of freedom from sms and the rest manifest (and not ever manifest) 
the ‘small one * is none but the Highest Self Just as in the Mundaka, 
declaring the imitation of the Lard by all in the passage ‘He alone 
shining, everything shines* (Muiid 2 210), and declaring further 
that everything is to be manifested by the Lord in the passage 
'Through his light all this shines' (Mund 2 210), all things which 
are mutators and objects to be manifested cannot be the object which 
is mutated and the object which manifests, — bo the individual soul, 
mentioned by Prajftpati, and an imitator, oannot be Brahman, denoted 
by the term 'small’, and object to be imitated 

COMPARISON 
Saxnkara and Bh&skara 

Interpretation different, viz aooordmg to them, the sfitras 22 23 
form a new adhikarana, designating that the passage Mundaka 2 2 10 
refers not to a luminous substance, but to the Supreme Soul 1 But 
according to Nimb&rka, they form parts of the preoeding adhikarana, 
setting forth additional arguments as to why the ‘small ether' is none 
but the Supreme Soul 

Ram&nuja, SrTkaqfha and Baladeva 

Aooordmg to all, the word 'annkrtefr* means 'because of simi 
lanty ' That is, the individual soul is not the ‘small one 1 or Brahman, 
because it is only similar to Him 1 


SCTRA 23 

“ Mokbo v b b (this ib) dbglabbd bt Bm$ti ” 8 
Vedanta-pfirijata-Baurabha 

Also Smfti declares 'They have come to attain equality of 
attributes with me* (QUA 14 2 4 ) 


idB 1 8 22, pp 340 ff BhB 18 22 ppG8efMg 
* fill B 1 8 21 p 818, Part 1 , Tad anubdra* tat aOmyam* 
&£ B 1 8 21 pp 444 6 Part B, Q B 1 8 22 
*OBS ed , p 16 reads Ap% amaryyat* 


* B, B 
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Ved&nta-kaustubha 

Smyti declares the equality of the individual soul, freed from all 
bondage, with the Supreme Soul, in the passage * They have oome 
to attain equality of attributes with me* (Glt& 14 2) Hence, it is 
established that the small ether is none but the Supreme Soul 


Here ends the section entitled ‘The small’ (6) 


COMPARISON 
Saipkara and BhEskaxa 

Reading different, viz ‘Api oa smaryyate 9 Interpretation 
different, viz — ‘ Further, Smyti (viz QltA 15 12, etc ) declares (the 
Soul to be the cause of the manifestation of all) 1 1 

R&manuja and Baladeva 
Reading ' Api smaiyyate’ a 

Srikantha 

Reading ‘ Api oa smaryyate \ le ‘Moreover Smpti declares 
(that the Lord is to be meditated on as abiding m the heart lotus 8 )’ 


Adhikarana b The section entitled ‘What is 
measured’ (Sutras 24 25) 

SOTRA 24 

“ Os ACCOUNT OP THB TBXT ONLY, WHAT IS MEASURED (IB THB 

Lobd) " 

Ved§nta-p&rij&ta-saurabha 

“What is measured", l e what is of the size of a thumb, is none 
but the Highest Person, " on account of the text ” * Hie Lord of past 
and future' (Katha 4 13 4 ) 
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Vedanta-kaustubha 

Thus, it has been established that Brahman is to be meditated 
on as the 'small one’ Now, the author points out that Brahman 
is to be meditated on as of the size of merely a thumb 

In the Katha valh, we read 'The Person, of the size of merely 
a thumb, dwells m the midst of the soul’ (Katha 4 12), again 'The 
Person, of the size of merely a thumb, smokeless like light* (Katha 
4 13) again 'The Person, of the size of merely a thumb, the inner 
soul, ib ever seated m the heart of beings’ (Katha 6 17) Here, a 
doubt arises as to whether the Person of the Bize of merely a thumb 
is the individual soul or the Highest Person The pnma facie view 
is as follows The Person of the size of merely a thumb is the individual 
soul in accordance with the SvetUvatara text, viz 'The lord of the 
vital breaths, who is of the Hize of merely a thumb and of a form like the 
sun, moves about through his own works' (£vet 6 7d-8a), as well as 
m aooordanoe with the Smjti passage, viz 'Then Yama drew forth, 
by foroe, from the body of Satyav&ua, the person, of the size of merely 
a thumb, tied to the noose and brought under his control’ (Mah& 
3 16763 1) 

With regard to this, we reply "What is measured ”, l e the 
Person of the size of merely a thumb, mentioned in the Katha valh, 
ib none but the Supreme Soul Why ? "On account of the text”, 
i e on aooount of the text 'The lord of past and future* (Katha 
4 13) The sense is this Although ‘being of the size of merely a 
thumb’, mentioned in the above Sanpture and Smjti texts, is here 
perceived to be a ohara oteristio mark of the individual soul, yet that 
mark is set aside,* — this is the sense 

If it be objected It being impossible for the individual soul, 
which is by nature atomio m size, to be of the size of a thumb, and 
there being the mark 'tied to the noose’, the individual soul oan be of 
the size of merely a thumb only if its subtle body be meant 1 * * * * * * 8 But it 


1 P 806 hue S, vol 1 

% That u, although in the above scriptural and firarta- texts the individual 

soul has been designated as of the aiee of a thumb yet in other numerous pea— gee 

it is designated as of the sue of an atom merely Hence the above description 

u eeb aside 

* That is wee the individual soul cannot be of the nee of a thumb being 

declared to be atomic in sue the of it as of the sue of a thumb merely 

means that its subtle body is so and not that it itself is so 
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is impossible for Brahman, the topio of discussion, to be of the size of 
merely a thumb, even though repeatedly taught by Scripture, — 

(We reply ) No, it being possible for Brahman to be so, m aooord 
anoe with the wish of His devotees, and on account of TTia connection 
with place (viz the heart) With regard to th ia point, a preceding 
aphorism (viz Br Su 12 7) may be consulted Moreover, on aooonnt 
also of a text referring to the Person of the size of merely a thumb, 
viz ‘Let one draw him forth from his own body with firmness, as a 
pith from a reed Let one know him* (Katha 0 17), the Supreme 
Soul alone is of the size of merely a thumb Thus, the meaning of 
the text is as follows The individual soul, entitled to know Brahman, 
the agent, endowed with a right discrimination between the soul and 
the non soul, — implied by the phrase ‘from his own body', — '‘should 
draw forth’, le should lift up or put outside, — through intense 
prayer again,. — ‘him le the Person of the size of a thumb, the 
object and known first through meditation to be within the heart, 
‘from his own body’, le from the body known as his own, ‘as the 
pith from a reed’, then ‘he should know him with firmness’ If this 
be so, the Person of the size of merely a thumb, the object to be 
worshipped, must be other than the worshipper himself 


SCTRA 25 

41 But (thr Lord is said to br of thr bjxb of mhbslt a thumb) 
in rhfrrrngb to thr hhart (of mbn), BECAUSE MSN (alone) 
1MI BN ' I TELBD (TO SdRlPTURS) ” 

Vedfinta-pftrljfita-aaurabha 

The Lord oan very well be of the size of merely a thumb, “ m 
reference to the heart" of the worshippers To the objection, viz 
The sue of the heart m animals being not fixed, how oan Brahman 
be of the size of a thumb m reference to the heart 9 — the author 
replies “ Because men (alone) are entitled (to Scripture) ” 

Vedanta -kauatubha 

The author is justifying the contention that Brahman can be 
of the size of merely a thumb 
12 
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Even an all pervasive Being can be of the size of merely a thumb, 
“ with reference to the heart", le with reference to the heart, or 
the heart lotus which is of the size of merely a thumb, of His own 
devotees, devoted to Him alone and to none else The sense is that 
Hub designation is indeed proper like the designation of the Lord as 
‘one who makes three strides’ (Trmkrama), m reference to the three 
worlds 1 * * * * * * 

Or else, (an alternative explanation of the word “ hrdyapek&a- 

yfi”) 

As from the word “ heart ” (“ hfd ”) alone the size of that which 
is within it (viz the Lord) is known, the words “ in reference to ” 
(** apekgay& ”) are to be understood as ‘in reference to the 
worshippers', i e m accordance with their wish 8 

To the objection, viz As the size of the heart differs m aooardanoe 
with the difference of living creatures, the text about (the Person of 
the size of merely) a thumb cannot be explained m reference to the 
heart, — we reply “ Because men (alone) are entitled ” to Scripture 
This ib the meaning 8 ‘That to which men are entitled’ (make 
* manuqyftdhik&ra ’), ' the state of that ’ (make ‘ manusyftdhik&ratva’), 
on aocount of that (make ‘mann^ySdhikaratvftt ') The manning of the 
scriptural text concerning (the Person of the size of merely) a thumb 
is explicable in reference to the heart of men Although Scripture 
is of a universal application,* yet as men alone can be worshippers 
and seekers, they alone are entitled to it Hence, no contradiction 
arises here even if the hearts of elephants and hoe be not of the size 
of merely a thumb, as they are not entitled to works enjoined in Scrip 
tore and Bmpti, as established in the sixth chapter, determining the 
conditions of being entitled to sacrifices and so on 8 Thus, it is 


1 Tmnkrama u an epithet of Tupu, who paood the three worlds m three 

steps m His Vdmana or Dwarf moamation The sense is that just as the all- 

pervading Lord u said to have three strides only ho He may be said to be of the 

sice of a thumb only 

■ I e the Lord manifests Himself as of the erne of a thumb to please hie 
devotees 

• The oompound manufySdhMfrtUvBt is to be explained as follows 

* That is scr ip t u ral mandates are to be followed by all 

■ Vide Pu IQ SEi 6 1 4 5 pp 504r-7 Part 1 
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established that the Supreme Soul alone is the Person of the size of 
merely a thumb 

Here ends the section entitled 1 What is measured’ 1 (3) 


Adhikarana 7 The seotion entitled 'The deity* 
(Sfltras 26-30) 

StJTRA 26 

“ SjVHN THOSE 'WHO ABB ABOVE THEM (i E ISJBN) (ABB BLN TITLED 

TO THE WOBBHEP OP BRAHUAtf), (SO) BJlDABIYAKA (HOLDS), 

BBOAUSB OP POS8IBTLTTY ’* 

V edanta -p£rlj Sta -saurabha 

The gods and the rest also, who are above men, are entitled to 
such a warship of Brahman, — so thinks the reverend “ Bftdar&yana *’ 

Vedfinta-kanstnbha 

It has been said m the last section that the text about the Person 
of the size of merely a thumb is explicable m reference to the heart 
of men, as men are entitled to Scripture Now, incidentally, the 
question as to whether or not gods too are entitled to the worship of 
Brahman is being consider ed 

In the Brhad&ragyaka, we read 'Whoever among the gods was 
awakened to this, he alone became that, likewise among the sages’ 
(Bfh 1 6 10) (The sense is ) Whoever among the gods, and similarly 
among the sages 'was awakened*, le directly peroarved Brahman, 
'he alone* attained the nature of Brahman Here, an the doubt, 
viz whether or not the gods are entitled to the worship of Brahman, 
which is a means to attaining His nature, if the suggestion be As 
men are entitled to Scripture , and as Indra and the rest are incapable 
of practising meditation, — seeing that they, whose bodies consist of 
sacred texts, are not possessed of physical bodies, 1 — the worship of 
‘Rralynmn is not possible on the part of the gods, — we reply Such a 
worship of Brahman is possible on the part of gods as well, who are 
"above” men, — so the reverend “ B&dar&yapa '* thinks Why? 


i The section entitled What is measured ’ is resumed m s&tra 1 8 40 
s That is, m order that one might oarry on meditation, one must have a 
physical body which a god lacks Hence a god cannot practise meditation 
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41 On acoount of possibility/* i e because the worship and the like of 
Brahman, leading to salvation whioh is aharaotenzed by the attainment 
of Brahman and is preceded by the cessation of all retributive 
experience due to their own works, is possible on their part as well 
Thus, although they have supermundane and celestial enjoyment, yet 
smoe such an enjoyment is subject to the faults of non permanency, 
aurpassabihty and the rest, its cessation, one day or other, is possible, 
hence, a desire for salvation, too, is possible on their part, by reason 
of their learning the unsuipaasabihty, supreme blissfulness and perma- 
nency of the attainment of the nature of Brahman, and finally through 
this desire for salvation, a worship of Brahman, too, is possible on 
their part 1 there being proofs establishing their right to the worship 
of Brahman, viz the texts 'For ace hundred and one years, forsooth 
Indra dwelt with Praj&patL, practising chastity* (Ghfind 8 11 8), 
‘Verily, Bhrgu, the son of Varupa, approached his father Varupa, 
(with the request) *' Sir, teach me Brahman ” * (Tart 311) and so 
on Similarly, oorporahty, too, is possible on their part m accordance 
with text about the evolution of name and form, 1 as well as in accord- 
ance with sacred fannule, explanatory and glonfi oatary passages and 
tradition 8 Thus it is declared by Scripture 'When about to say 
"vapat**, he should meditate on that deity for whom the offering is 
taken’ (Ait Br 11 8 4 ) Here, no meaning of the text being possible 
unless the god referred to, be possessed of a body, 5 the god must be 
understood to have a body In tradition too, the sun, the moon, 
Vasu and the rest are well known to have bodies The sons of Kuntl 
were bom from gods like Dharma and the rest, possessed of bodies 0 


* That is, just as m the oaae of a man, the non permanency of the earthly 
enjoyment leads him to leak for salvation, which yields a permanent fruit and 
that again* leads him to worship the Lord aa a means thereto bo exactly the 
non permanency of the heavenly enjoyment leads a god to seek for salvation, 
which leadi him to worship the Lord 

* Vide Ghfind 6 8 2-4 1 Mantras ortho-vdda and ttiAdao 

* JnandMrama ed p 805 
These are montro and artha vSda 

a Because we cannot meditate on the deity nnlswi he possesses a body 
To meditate ie to meditate on a certain definite form Of Ad B 1 8 25 Na 
At nwmfafa-deoata dJuyam adhirohati 1 

6 Suntt, the wife of Patyfu, had with his approval, three eons, FudhttfAtra, 
BhXmn and Arjvna, by the three deities, Dharma, Vdyu and Indra respectively 
Vide Mahft. 1 4760 at sag (chap 128), pp 174 at sag , vol 1 
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In the Pur&naa, too, there is a multitude of legends of various kinds 
about them, possessing bodies The verses from those chapters are 
not quoted here for fear of increasing the bulk of the book 


StJTRA 27 

11 If EE BE OBJECTED THAT (IF THE GODS BE POSSESSED OF BODIES) 
A CONTRADICTION WITH BEGABD TO WOBKS (WILL RESULT), 
(WE BEPLT ) HO, BECAUSE OF THE OBSERVATION OF THE 
ASSUMPTION OF MANY (BODIES BY THE GODS, ETC ) ” 

Vedfinta-parij&ta-saurabha 

If it be objected Since the worship of Brahman is not possible 
without a body, their oorporahty must surely be admitted But if 
that be so, it will give rise to a “ contradiction with regard to works ”, — 
(We reply ) “ no ” such objection can arise Why * “ Because 
of the observation of the assumption ” simultaneously of many bodies 
even by one and the same deity 

Ved&nta-kaustubha 

If it be objected Although the oorporahty of the gods, as of us, 
is an inevitable conclusion, as the activities m connection with the 
repeated practice of ‘hearing*, 'thinking * and* meditating ’ are possible 
only on the part of one who is endowed with a body, sense organs and 
mind, and as m that way alone it is possible for them to be the bene- 
factors of sacrifices, through their actual presenoe, like sacndamg 
pnests and the rest, 3 — yet if they be possessed of bodies, there will 
be “a contradiction with regard to works ”, viz sacrifices and the 
rest, since the simultaneous presence of one body (le of one god) 
in many sacrifices is impossible, 1 — 

(We reply ) ,f No ” Why ? “ Beoause of the observation of many 

warships 11 8 “ Many ”, i e of various forms, “ worship ”, “ on account 

1 That Up if gods be poeaeeeed of bodies, then they may themaelvee be 
p r om pt at Bftonfloee like the pneets and conduce to their proper performance, 
etc 

8 That u, one and the same god is ■nzadtaneouely invoked in many aaonfloea 
but evidently he cannot be ezmnltaneouflly present m many plaoee 

1 The compound l anaka-prat%pattar darfan&t* m explained m follows 
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of the observation of that' 9 Thus, just as one and the same 
teaoher is found to be sainted sunnltaneonsly by many saluting dis 
mploB, just as one and the flame son is found to be worshipped amral 
taneonsly by many worshipping men, so there is no inconsistency in 
supposing that different saonfioers offer their own objects to one and 
the same ooiporal deity who abides m his own plaoe Henoe no 
harm is done to sacrifices 

Or else, there may be another construction of the phrase “ aneka 
pratipatter dartanftt 99 If it be objected that there will be “ a con 
tradiotion with regard to works 99 in the stated way, — (we reply ) 
“No 99 Why * " On account of the assumption of many ”, l e on 
account of the assumption of many forms, or on account of the 
attornment of many bodies, by one and the same person who is 
perfected by Yoga Why « “ Because of the observation 99 of it 
m Scripture Thus, in the Mok$a dharma, 1 * * a question being put 
forth oonoermng the S&mkhya and the Yoga thus * 41 * Reverend father, 
it behoves you to tell me m particular about the Sflmkhya and the 
Yoga Everything, 0 knower of sacred duties, is known to you, 
0 best among the Kurus 91 ! 9 (Mahfi 12 11037 *), the text, having 
set forth an eulogy of the S&mkhya and the Yoga, goes on 9 u Those 
who Ore endowed with the power of the Yoga and are self controlled 
and majestic, enter, 0 P&rtfaa, through Yoga into Prajftpatis, sages, 
gods and the great elements Neither Yama, nor the angry Antaka, 8 
nor the supremely mighty Mrtyu lords it, 0 king, over the Yoga of 
unmeasured might A yogm, 0 mightiest of the Bh&ratas, can, by 
reason of attaining strength, 4 create many bodies for himself, and 
move about the world by them all By some he may attain (le 
enjoy) objects, by others, he may practise a severe penance, and he 
may again contract them, as the sun does the multitude of its rays 9 
(Mahft 12 11060-84 8 ) 


i Name of a Motion of the twelfth book of the MaMbh&rata, from chap 174 

-to the end 

■ P 704, line 27 vol 3 

■ Name of Teona, the god of Death 

a Here the 4x£f -suffix implies reason 

* P 700, lines 20-28, vol 8 
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SCTRA 28 

" Iff IT BB OBJHOTBD THAT (A CONTRADICTION WILL KHSUI/T) WITH 

REGARD TO WORD, (WE REPLY ) HO, ON ACCOUNT Off THE ORIGIN 

(Off EVERYTHING) FROM IT, ON ACCOUNT Off PHBOBPTION (iB 

SaKUTURH) AND INHERENCE (l B SiqtTl) ” 

Vedanta-parij&ta-saurabha 

If it be objected that if the oorporality of the gods be admitted, 
a oontcadiotion will result with regard to the Vedio words denoting 
them, os these words will become meaningleaB prior to the origin of 
the objects (viz the gods) denoted by them and subsequent to their 
destruction, — 

(We reply ) No such contradiction results, “ on aooount of the 
origin ” of the objects (viz the gods and the rest) ** from it ", l e 
from the words alone, denoting eternal prototypes or forms, and 
serving as reminders to the thought of Praj&pati, m aooordanoe with 
the following sanptural and Smjti texts ‘He evolved name and farm 
by means of the Veda* (Tait Br 2 6 2 3 1 ), ‘A oelestial word, without 
beginning and end, eternal, and oomposed of the Vedas was omitted 
by the self bom m the beginning, whence proceeded all activities’ 
(MahS. 12 8534*) 

VedSnta-kaustubha 

Hero, the word ‘ oontradiotion ’ is to be supplied from the preced- 
ing aphorism If it be objected Very well, there may not be any 
oontradiotion with regard to works if the gods be possessed of bodies, 
stall there may be contradiction “ with regard to the words ” denoting 
gods and the rest, i e with regard to the Vedio forms That is, on 
aooount of the non eternity of the bodies of the gods, — -they being 
due to karmas — as well as on aooount of the eternity of the Vedio 
texts, the eternal relation between a word and its meaning will be 


1 F 278 line 9 vol 2 Beading rflpa 

B.3K 

% p 666, hue 22, vol 8 
3, B, Bh 

Beading AnBdt-n*dlian& mdyt * VaAgavOA ed reads *AnU»- 

■mdttand vidyd 2dau deva-mayt vtdyd F 1688, vol 2 

Sfajihara, R&m&nu0a and Bhdskara too read AnddnwOumdnU]/d 
like Nimbftrka 
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impossible, and hence a contradiction inn result between the object 
w hich is limited in fama and the word which is true for all times 
If it be Mid that owing to the farce of the ward, the object too is 
e ternal , — than a contradiction will result with regard to the texts 
which prows its non eternity if it be said that for the n«Jm of the 
object, the word is non eternal, — then there will arise a oontradiotion 
with regard to the texts which prove its eternity — 

(We reply ) “ No ” There is no contradiction with regard to 
the word as well Why 1 “On ao count of the origin from, it ”, i e 
on aooount of the origin, or the rue, of the gods and the rest from this, 
le from the Vedio words, denoting the eternal prototypes of gods, 
eto and serving as a reminder to the thought of the creator regarding 
the forms of gods, eto to be created at the tune of each particular 
creation Thus, when a certain great personality, who has accumulated 
a Truyw of merit and desires to become Prajftpati, comes to attain 
lordship through the grace of the Lord, he u called ‘Prajftpati’ At 
the trma of creation when individuals like the former gods and the 
rest are no mare, Prajftpati, having learnt the Veda m a manner to 
be designated hereafter, 1 * * * * * and having apprehended, like a man arisen 
from sleep, 1 the particular prototypes of the gods and the rest by 
means of the lamp like Veda, i e from the Vedio words alone which 
denote those particular prototypes, creates the later gods, eto in 
aooordanoe with those prototypes Hence there is no room for the 
alleged oontradiotion 

If it be objected What proof is there that Prajftpati creates 
objects after having known their particular forms from the Vedio 
words I — we reply “ On aooount of perception and inference ” " Per- 

ception ” means Scripture, smoe it is independent of any other proof 
“ Inference ” means Bmrti, smoe it demonstrates the meaning of Scrip- 
ture, — on account of these two, le on aooount of Scripture and 
Bmpti Prat, the sanptural passage u the following, vie 'Prajftpati 
evolved name 8 and form the existent and the non existent, by means 
of the Veda’ (Taat Br 2 6 2 8), likewise 'He uttered “ bhfir ", ho 


1 Vide Br Sn 1 S 80 

1 That u whan a man Buses from sleep at night he mti see TinWirag until 

he light s a lamp Similarly at the beginning of creation the creator knows 

particular objects from the lamp like light of the V*da, i e knows the forms of 

those objects and creates them anew aooordmgly 

* The text omits ‘ndmfl* 
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created the earth* (Tait 2 2 4 2 1 * * * ), ‘He uttered “bhuva”, he created 
the ether* (Tut Br 2 2 4 2 3 s ) and bo on The SnLjrti passage la 
contained in the Moksadharma ®, and beginning 'The sages read 
the Vedas day and night by penanoe’ (Mah& 12 86 332) *), continues 
‘A oelestial word, without beginning and end, eternal and composed 
of the Vedas, was emitted by the self bom in the beginning, whence 
proceeded all activities 5 * The Lord created the names of the sages 
and the creations which are in the Vedas, as well as the various forma 
of beings and the procedure of acts, from the Vedio words alone m 
the beginning At the end of the night, the Unborn One bestowed 
the names of sages and the creations which are m the Vedas to others 
The things that are celebrated in the world, namely, difference of 
names, austerity, work and Baanfioe’ 8 * 

Similarly, there are other passages, viz 'In the beginning the 
Supreme Lord created the names and forms of beings, as well as the- 
procedures of actions, from the Vedio word alone* 7 (VF 16 62), 
'In the beginning, he created the names and actions of all as separate, 
as well as the different established orders, 8 from the Vedio word 
alone* (Manu 1 21 °) and so on 10 

i p 10fi lines 7 8 vol 2 * Op out lines 0 10 

8 See footnote 1, p 182 8 P 888, line 82, vol 8 

8 For oozreot quotation, see footnote 2, p 183 

6 p 666, hum 28-26 vol 8 

Beading *Nama rQpaft oa bhQtAn&rp karmAuM ea pravartayan 
Mrvaryy-anUe augStdndm 

VaAgavdn ed reads praoartanam nydUHiOm 

P 1685, vol 2 

7 P 60 

Variant readings Dwddfnffip eakdra tat. 

8 Of KvRuha bhaffa's Commentary on the Afomi Smft t (p 10) Pfihak- 
taifitthM ea tit LaukuM ea vyavasthSh tntUUaeya ghafa-ntrm&oam kuvmdaaya 
pafa nwm&oam ttyddika-mbhSgma ntnmtavSn ' 

» P 9 

io The mm and aubetanoe of the argument u aa follows The pnma faeu 
view ia that if the gods be possessed of bodies, then, ainoe these bodies, are non 
eternal the gods must be so But the Vedio words which denote the gods am 
eternal Hence them cannot be any eternal oonneetaon between the non eternal 
gods end the eternal Vedio words, i e these Vedio words cannot denote gods and 
the rest and must be meaningless 

The answer to this objection is ss follows The individual gods are indeed 
non eternal but this does not prove that the eternal Vedio words am meanmgleas 
for what they denote is not the mdwuhtal (vyakH) which ia non eternal but the- 
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SCTRA 29 

“ Fob this vbby season, the hthbntty (of the Vbdas follows) ” 
Vedanta-p&rijfita-saurabha 

This creation by Prajapati is preceded by the (Vedio) word 
4t For this ” reason the “ eternity ” of the Veda is established 

Vedanta-kaustubha 

Having apprehended the objection, viz In spite of the eternity 
of the Veda, — it not being mentioned as something created, — the 
Vedio words, denoting the forms of gods and the rest, are concerned 
with non eternal objects, and having removed the consequent false 
notion regarding the non eternity of these as well, 1 the author is 
confirming, incidentally, the eternity of the Veda 

“ The eternity ” of the word, i e of the Veda, follows “ for this 
very reason ", l e also beoause of its priority to the creation by Pra- 
jfipata Words like 1 Vai6vftmitra , l ‘Kathaka 5 and so on etymologically 
mean simply what has been uttered by them Thus Vhat has been 
said by Vifofimitra is VaiAvftmitra , J Vhat has been said by Kaflia 
is Kathaka*, and so on At the end of the universal dissolution, 
Fraj&pati, having conceived the forms, powers and the rest of Vi6v& 
mitra and others from the Vedio words ‘Vi^v&mitra’, etc mentioned 
in texts like 'He chooses the maker of sacred formula*, 'This is a 
hymn of ViAvfcmtra* (Tait Sam 62 8 s ) and so on, and having 
created them as endowed with those particular forms and those parti 
cular powers, appoints them to the task of revealing those particular 
sacred formulas (mantras) 

Thus given the powers by him, they too, having practised suitable 
penances, read the sacred formulae, — which form portions of the Veda, 
which are eternally existent, and which were revealed by Vidv&mitra 
and others of former ages,— -perfect m their sounds and aooents without 
having read them or learnt them from the recitation of a teacher 


type {fikjiv) which u eternal It u in aoooidanoo with these eternal types, 
denoted by the eternal Vedio words, that the n on eternal individuals are created 
anew at the beginning of each creation 

1 That la Buioe the Vedio words denote non eternal objects it might be 
thought that these words themselves are non eternal 
■ F 24 lines 21 22 vol 2 
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As such, though they axe makers of the sacred formula, the eternity 
of the Veda is perfectly justifiable 1 * * * * 6 


SUTRA 30 

“And ok aoootjnt ok having the raitb name and tohh, 
(thebe is) KO CONTRADICTION EVEN WITH BBOABD TO THB 
BBCOTUBBNOB (07 THE WOBLD), OK AOOOTJKT 07 PERCEPTION (i B 
Sobiptubh) AND OK AOOOUNT 07 SiqtTi ’ 

Vedanta- pfirfJSta-saurabha 

Thus, there is “no contradiction even with regard to the recur 
renoe ”, or the creation and destruction of the material world Why ? 
Beoause the objects which are to be created m the be ginning of each, 
age have the same names and forms as those in the past ages, “ on 
account of perception ” (i e scriptural text), viz 'The creator fashioned 
the sun and the moon as he did before* (Rg V 10 100 3 a ), and ‘on 
aooount of Sm^ti*, viz ‘Just as the various signs of the seasons are 
seen to be the very same m their regular recurrence, so are the beings 
in the Buooeesive ages * (V P 1 8 64 ®) 


1 That is, the Vedio mantra* are said to be composed by different eases like 

VtMmUra and so oil end henoe it may be thought that these sages bemg 
non eternal, the mantras oompoeed by them must also be so, i e the 7edo 
most be non eternal Bat the foot u that the sages axe not really the composers 
of the mantras, whidh are really eternal, but when they are Mid to be the composers 
of those mantra *, it is simply meant that they utter i e reveal the eternally 
■existent mantra m different ages Thus, e g VtfvdmUra m one partualu age 
utters a mantra which is then said to be Vai%Mnwtra Then in oourse of tune, 

VtMmUra perishes, bat the mantra remains intact and m the next age a new 

ViMmitra is deputed to utter and reveal the very same mantra and so on Thus, 
the mantra itself remains unchanged from all eternity, only ita reveelars change 
from age to age Henoe the Vedio mantra* are really eternal and bo is the Feda 

• Pp 148 4 

6 Bh &K, B 
8 P 60 

£ Bh Of a very Similar passage m Mahft 12 8560, p 667 lines 0 10 
vol 3, which is the same as the above passage only reeds ‘TalM Brahma 
haradtfu' mplaoe oVTathd hMvff yutfddtfu * 
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V edanta -kaua tubha 

To the objection, viz The view that Praj&pata, having known 
the particular forms of objeot by means of the Veda, — in aooordanoe 
with the maxim of a person arisen from sleep, — 1 * * * * * * creates them as he 
did before, fits m the oase of the periodical dissolution 8 But since 
in the oase of the total dissolution 8 there is destruction of everything, 
how can the priority of the Veda to creation be possible ! How oan 
also its eternity be possible ! How oan again the world be preceded by 
it * The author replies here 

The word " and ” (in the sfitra) is meant for removing the doubt 
The word “even 11 implies possibility That is to say, there is no 
oontra diction whatsoever "even with regard to the recurrence ” 
consisting in a continuous stream of creation and dissolution of the 
material world, le with regard to the first creation at the end a 
great dissolution Why ? "On aooount of having the same name and 
form ** Thus, during the total dissolution, the Lard V&sudeva, the 
one mass of a multitude of attributes which, ore special to Him, eternal, 
infinite and natural, and possessing the sentient and the non sentient 
as His powers, having drawn in all the effects, consisting m His own 
powers (6akti) of the sentient and the non sentient, as a tortoise draws 
in its limbs, and having placed them in Himself m a successive order, 
opposed to that of creation, abides m silenoe, like a boy who has 
gathered up his toys At that time, the Vedas, the objects denoted by 
them, as well as the forms of the latter, exist m Him, all blended 
together with Him Thus, the entire Universe always exists in 
its cause, viz Vfisudeva or Brahman, possessing the sentient and the 
non sentient as His powers There is no such thing as absolute 
destruction, m aooordanoe with the scriptural text * " The existent 
alone, my dear, was this m the beginning, one only, without a second ” ' 
(Ghfind 621) That is, * My child!* ‘this*, le the Universe, ‘was 
existent alone’, i e was non different from its cause, ‘in the beginning*. 


1 See footnote 2, p 184 

* NamwUika pralaya 

8 Prdkfla-praiaya 

Namtitiha pralaya means the dissolution of the three worlds when one day 

of the KSryya brahman or Haanyagarbha ooxnea to an and while prSkfta pralaya 

mesne the dissolution of all objeots together with the KSryya brahman h i m se lf 

Vide Ved Pan , 7th ohap for the four lands of pralaya* ntiya naunttttka , 

prSkfta and StyanUka 
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ie prior to creation, and that, viz the oause, denoted by the term' 
'‘existent*, is ‘one only, without a seoond’ He is without an equal 
or a supenoi, indicated respectively by the words ‘only* and ‘without 
a second*, and He is to be known also as manifold by nature indeed, 
smoe He is the substratum, of the sentient and the non sentient which 
are His powers Dissolution means the existence of the effect m the 
cause m a subtle form, while creation means simply the manifestation 
of such an effect At the end of dissolution, the omniscient and all 
knowing Lord, having wished first ‘“May I be many*** (Ch&nd 
6 2 3, Tait 2 61), having then separated the mass of enjoying souls 
and the objects of enjoyment, so long merged m Him as His subtle 
powers, having created all objects from the mahat down to the four 
f&oed Brahma as He did before, having manifested the eternally 
existent Vedas, having taught them mentally to Brahmfi, and having 
deputed him to the creation of the Universe, consisting of gods, men 
and the rest, as it was before, HimBelf existB as his (Brahma’s) inner 
soul, as declared by the text ‘Having created it, he entered into that 
very thing* (Tart 2 61) Brahma too, who has attained lordship 
through His graoe, having apprehended their forms from the Vedic 
words, creates gods and the rest As such, there is no contradiction 
even with regard to the recurrence, — this is the sense Just in this 
consists the non human origin of the Veda, it having an eternally 
existent form like the Supreme Brahman And its eternity means that 
one, having remembered a particular order of succession, through the 
impressions generated in his mind by his prior recitations of the Veda 
in a fixed order, should recite the Veda m that very order 1 

If it be asked 'Whence is this known We reply “ From peroep 
turn and from Smjrti ** “ Perception ” means that which destroys the 

darlmftM of the hoart, i e Sonpture, viz ‘He who first creates Brahmfi 
and he who, forsooth, delivers the Vedas to him, to that Deity, who 
is the light of self knowledge, I, desirous of release, take shelter', 
(dvet 6 18), similarly ‘The creator fashioned, as he did before, the 
sun and the moon, the heaven, the earth and the ether, and then the 
sky* (Eg V 10 190 3) There is a Smrta passage as well, viz ‘Then 


i That iB the Veda u fuud to be apaunueya or of non hu ma n origin and 
mtya or eternal Now, the first meana that the Veda ib eternally exutant and 
is amply revealed and not areated, at the tune of each new creation The 
aaoond meana that it ib real ted in exactly the Banna order of suooeauon m different 
agee all throughout 
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a lotus sprang forth from the navel of the sleeping Deity la that lotus, 
O holy one, BrahmA was bom, folly versed in the Vedas and their 
parts He was told by Hun "Create beings, O highly learned one ” 1 * 
‘Just as the various signs of the seasons are seen to be the very panryft 
m their regular reonrrenoe, so are the beings in the suooeeaive stages’ 
(VP 15 64), ‘Whatever were the names of the sages and (their) 
knowledge of the Vedas, the same the Unborn One gives to them when 
they are bom at the end of the night Similarly, the past individual 
gods are equal to the present gods m names and forms’, and so on 
Henoe, since the gods too may be seekers, there is nothing oontradio 
tory in their being entitled to the knowledge of Brahman Therefore 
it is established that the gods are entitled to the knowledge of Brahman 


Here ends the section entitled 'The deity* (7) 


Adhikarapa 8 The seotion entitled 'The honey 
and the rest’ (Sfitras 31-38) 

OPPONENT’S VIEW (Sfitraa 31-32) 

SCTRA 31 

" Of aooouft op impossibility, (teb suf afd teb bust have) 

FO BIGHT TO TEB (SCBDITATIOFB OF) TEB HONEY AFD THE BEST, 

(so) Jatmtnt (TECHKS) 11 

Ved&nta-pirljAta-saurabha 

It being impossible that the object worshipped can be the war 
shipper himself, the son and the rest are not entitled to the medita- 
tions on the honey, etc — bo *' Jauxuni ” thinks 

Ved&nta -kaustubha 

Thus, it has been said that the gods are entitled to the knowledge 
of Brahman Now, the question is being considered whether or not 
they are entitled to meditations on the honey and the rest 

The meditation on the honey is mentioned m the Ch&ndogya 
'This sun, verily, is the honey of the gods’ (Chfind 311) and so on 
By the phrase “ and so on ” (in the slltra) other meditations m which 
the gods are the objects worshipped are to be understood Here a 
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doubt arises, viz ’Whether or not the gods are entitled to the modi 
tations on the honey and the rest What is reasonable here * Gods 
like the sun, Vasu and others have " no right ** to the meditation on 
the “ honey and the rest ”, — bo the teacher “ Jammu. ” thinks Why a 
" On aooount of lmpoambility,” l e because it is impossible that the 
son and the rest which are aooepted as the objects to be worshipped 
m those meditations, oan be themselves worshippers 


OPPONENT’S VIEW (oonolnded) 

SCTRA 32 

“ And because ov (their) being (wobsheppbbs) with begabd- 

TO THE LIGHT (i B BBAHMAN) ’ 

Vedfinta-pSrljfita-saurahha 

“ And beoause of (their) being ” worshippers “ with regard to ,r 
Brahman, they are not entitled to the honey meditation and the rest, — 
this is the pnma fame view 

Vedanta-kauatubha 

But it is not to be thought that this being the oaae the gods are 
without a Lord, beoause then they, being all of a mutually equal 
status, will oome to be annihilated through vying with one another,, 
and also beoause the text * Through fear the auu arises ’ (Tait 2 81) 
will oome to be contradicted The fact is that they are the worshippers 
of the Highest Self and are themselves worshipped by others Bo, 
the opponent points out here The gods and the rest, who are the 
objects to be worshipped m the honey meditation and the like, being 
worshippers “ with regard to the light ”, i e of the Supreme Brahman,, 
are not to be taken as the worshippers m the honey meditation, eto — 
this is the sense, as declared by the passage 'That the gods worship 
as the Light of lights, as life, os immortal’ (Brh 4 4 16) 

COMPARISON 
Saxpkara and BhSskara 

Interpretation of the word ‘jyotaei’ different The sutra means, 
according to them And beoause (the words 'sun*, ’moon*, and the 
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rest) refer to the Light That is, the sun and the rest are not sentient 
•deities, possessed of bodies, but are mere non sentient 1 spheres of 
light, and what is non sentient oaxrnot be, evidently, entitled to any 
meditation 1 


CORRECT CONCLUSION (Sutra 33) 

StJTRA 33 

“But BIDABAYANA (MAINTAINS) THU HXE3THNOH (OP BIGHT ON 

MB PAST OP TUB QODS), POB THHOBJD IS (POSSIBLE LONGING POB 

BbAHUAN ON THHEB PAST) ” 

VedSnta-pfirJj ata-saurabha 

With regard to it, the author states the oorreot conclusion 
** B&dar&yaaja ” mamtama 11 the emstenoe ” of right on the part of the 
sun, Vasu and the rest, to the honey meditation and the like as well, 
11 because ” a longing for Brahman “ is ” possible on their parts, oonse 
■quant on the attainment by them of their respective offices m a future 
age as well, through the worship of Brahman, their Inner Controller 

Ved&nta-kaustubha 

Having thus set forth the view of Jaimim, his Holiness, wishing to 
refute it, is statmg his own view 

The word “ hut ” precludes the pnma fane view The reverend 
“ B&dar&yaija ” mamtams “ the existence ”, i e the existence of right 
on the part of the sun, Vasu and others, to the honey meditation and 
the like as well, “ because ” a longing for Brahman is possible on the 
part of even the sun and Vasu and the rest m the present age, 
consequent on their attainment of sun hood, Vasu hood and the rest 
In a future age as well, through the worship of Brahman, their Tuner 
Controller Thus, here the worship of Brahman being enjoined both 
m Bis effected and causal states, the words ‘sun* and the rest, imply 
Brahman, their Inner Controller, and hence it is possible for the very 
same Vasu and others to be the objects to be worshipped and attained, 
since the concluding text 'He who knows this Brahma Upamgad’ 
(Gh&nd 3113) proves that the words ‘sun’ and the rest, imply 


1 6 B 1 3 38, pp 836 67, Bh B 1 8 82, p 66 




(8 ft 1 3 33 
ajoh 8] 


VBDX2PEA. KAU8TUBHA 


193 


Br ahman Thus, Bra hman alone being the object to be worshipped 
even in the honey meditation and the like, the text ‘That the gods 
worship as the light of lights, as life, as immortality’ (Bjh 44 6) ia 
perfectly consistent It cannot be said also that as the fruit of the 
honey meditation is the attainment of Vasa hood and the rest, and 
as Vasa and the rest have already attained that, they cannot be 
Beekeis, or wish, for these again, — -because in ordinary ex per ienc e , a 
desire for wealth in a future life is found on the part of those who axe 
noh. in the present life ’Hence, it is established that gojg are 
entitled to the honey meditation and the like 1 


Here ends the section entitled ‘The honey and the rest ■ (8) 


i The Madhu-mdyH, or the repre se n t ati on of the gun ae the honey extracted 
from oil the Vedeu aa taught first to Prtyopabi by Brahmd then to Mcmu by 
Pragapak and than to his deaoandanta by Mama, and to TJddulaka Aruapi by bu 
father (Vide Qhflnd 8 11 4) u given in Qhaod 3 1 8 11 It begins Verily the 
sun is the honey of the goda Its arose beam u the heaven The ether u the 
honey oomb The rays axe the sons (i e the sons of bees) (GhBnd 811) and 
goes on to represent the eastern rays of the son, its red form, aa exfar&ated from 
the Bg-vada the southern rays of the Ban its white form, from the Yagur-vada 
the western rays of the huh, its dark form from the Bdma^veda the northern 
rays of the sun, its exceedingly desk form, from the Atharvo-wda and the up 
wards rays of the sun, its centre from the UpaiMfadt (Ghflnd 8 1-8 8) After 
that the different forma of the sun axe designated aa the oh] eats of enjoyment 
for Vania, Budroa, Jdatyaa, Manta sad Bddhyaa who respectively enter into end 
arise from those forms (Ghflnd 8 6-8 10) Finally in the oonoludmg section 
the sun ia re pres ent ed as standing in the middle without ruing or settmg, and 
aa neither rising nor aettmg for one knows this Brahma-upanifad ( - secret of 
Brahman) (GhBnd 8 11) 

(1) Here the opponent’s view u that Vaaua and the rest are enjoined here 
as the objects of worship (Ghflnd 8 8—8 10) and brnm they themselves aannot 
be the worshippers 

Thu answ er to objection is that tiu Madhu-vtdyd haa two aeetioni 
The first aeofeum (vis Ghflnd 8 6-8 10) designates Brahman m Hu effected 
abate i e as appearing m the forms of Vaaua and the rest The sooond section 
(via Ghflnd 8 11) designates Brahman m Hu causal state, l a as abiding m 
the sun. as its Inner Self Ami the oonoludmg ^ wn B7 l *^ TinTI of tiu Madh/awd/yd 
aa a Brahma-upanarad proves that the meditationH on the Vania and the rest 
too are really nn B rahman as abiding withm them TTwrm a Bra hm an. 

ia really object to he meditated throughout in the Madhairmdyd, and aa such 
Vaaua and the rest oan be worshippers here, l e oan practise the Madhu-vidyd 

13 
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Saxpkara 

Interpretation different, viz ‘B&dar&yBiia (maintains) the exis- 
tf>r|nft (af right on the part of the gods), for (although the gods have 
no right to the Madhu vxdyft and the rest, m which they themselves 
ate implicated, yet there is (their right to the pore knowledge of 
Brahman ’) 1 Thus, £amknra does not admit that the gods are 
entitled to the Madhu vidyft as Nnnb&rka does The view of the 
faffr rr as we have seen, is that the gods a*re entitled not only to the 
knowledge of ‘Rrahwian in general, but also to those vidyfts in which 
they themselves are implicated 

Bhfiskara 

Interpretation of ( asti hi* different, viz for there is 

(s cn pfcoial evidenoe that the gods are entitled to the Madhn vidyfi 
and the rest) * * 


Adhiharaga 9 The section entitled ‘The exolu- 
sion of the Madras’ (Shtras 34-41) 

SCTRA 34 

" Bis gbebf (abosb) os aogottkt of ttbaiunq its dihrbhpbot, os 
AOOOUHT OF HASTKNIKG as that tttvcb, fob THIS IB WHAT IB 
nmiaATHD (by thh thbh “I&Odba**) ” 

Vedftata-p&riJ&ta-saurabha 

It is not to he supposed, on the ground 2 * * * * * 8 that m the Ch&ndogya 
the term 'Sadia* is applied hy a preoeptor to one desirous of salvation, 

(2) The opponent resumes BJven if Brahman end none else, be the object 
of meditation bare, yet Vagus oannot be held to be practising the Madhu^ndyd 
sinm the fraib of Afad&u-etdpd is the attainment of Vatu hood, etc and why should 

thoee who axe already Vasus eto strive to be so again 

The answer is that they may be Veras and eo on in the present age but 

at the 8 tune time be desirous of holding the same position m a Album age also, 
and of Anally atbammg UwAmaTi it is this deans of sttaraing Vatu hood, eto 
first and than Brahman which leads thwnn to practise the 2£adhu-v%dy& 

1 1 Tody apt madJw-ddt*ndy&su davcUdd^vya^mtirilsu atambkaoo dhtJfcd 
ratya, iathOpt adn, h% jvddMy&jt BrahrnamdylSy^m aambhavah ' 

*B 1 388 p 867 

» Bh B 1 8 88 p 60 


8 Here the tatf suffix lmpliea r o aaon 
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that a dudra 1 lfl entitled to the knowledge of Brahman Because 
of “ his " * l e of Janafiruta’s, desire for salvation, on hearing the dis- 
reepGOtful words used by the swan, and because of hu hastening 
towards, for that reason, to the preoeptor at that very moment,— 
11 it is indicated ” that his grief had arisen and that was what was 
meant by the address ‘dfLdra* 

Vedfinta-kauetnbha 

Now the following question is being considered Just as it 
been said that the gods are entitled to the knowledge of Brahman, as 
the term ‘God’ is mentioned in the text ‘Then, whosoever «m«ng 
the gods is awakened 1 (Brh 1 4 10), so whether or not a 6udra too 
u entitled to the knowledge of Brahman, seeing that m the fih&n 
dogya, the word ‘fifidra* is mentioned m reference to J&zuuSruti who 
desired for salvation 

If it be suggested The word ' Sttdra’ being mentioned m the 
Qhfindogya under the Samvarga-vidyft m the passages Oh ! the 
neoklaoe and the oarnage be yours, OSudxa, together with the cows” 1 
(Ghftnd 423), ‘ “Yon have brought these, 0 &ldr& ” 1 1 (Ch&nd 423), 
a Suctra too must be entitled to the knowledge of Brahman, it being 
possible for him also to be a seeker 8 And, he may gain, the know 
ledge of the nature, eto of Brahman through the hearing of tradition 
and the rest, in aooordanoe with the statement of the an giant ones 
‘He should malm the four castes hear, ‘beginning with the Brfihmapa* 
(Mahfi 12 12300a *), and, the statement of Han VamuSa ‘One who is 
Sfldxa by birth should attorn a good end through hearing’, which 
lays down an injunction with regard to the hearing of Br ahman by 
hmi also The prohibition oontamed m the passage ‘Hence, a 
ftadra is not to be initiat ed to a aaanfioc* (Tart Sam 7 1 1 B ), is 
concerned simply with his disquahhoatum with regard to acts like 
sacrifices to be performed by of fire, but is not a cause of his 


x The fourth and the lowest oaete 

i TTwro the genitive ous rmplioa *n agent (iortjr) m aooordanoe with Pip 
3 8 66, 8 D K 638 

a That v just u it has been shown that gods am entitled to the knowledge 
of Brahman, «m«> they d e n e (sjfthme) for salvation, so the lifidxas too desne for 
nhahoa and axe aa eodh entitled to the same knowledge 

* P 81 line 4 vol 8 1 P 341, toe 31, vol 3 
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disqualification for knowledge, as knowledge is mental, and as Vidura 1 * * * * * 
and the rest, as well as women like Sulabhfi * and so on are found to 
possess the knowledge of Brahman, — 

We reply A fsludra is not entitled to the knowledge of Brahman 
for the following reasons Bust, he lacks the requisite fitness, not 
having the knowledge of the nature of Brahman and the method of 
worshipping Him Secondly, although the worship of Brahman may 
be accomplished mentally, yet the knowledge of the nature, eto of 
Brahman is generated by the study of the Veda, preceded by the 
investiture with the holy thread Finally, a Sudra being excluded 
from investiture, is not fit for knowing Brahman and as such his seeking 
is of no great value As the injunctions regarding work hold good 
in the case of the first three classes, the prohibition holds good equally 
with regard to knowledge as with regard to work Also, as m aooord 
anoe with the statement ‘The Veda is to be confirmed by tradition 
and Purfina’ (Mah& 1 260 8 ), tradition and Pur&na, too, oonfinn the 
knowledge established by the Veda, a Sfidra cannot attain knowledge 
from that too The injunction about the ‘hearing’, on the other 
hand, simply means that such a ‘hearing’ has the effect of destroying 
a fifidra’s sms and securing prosperity far him, here or hereafter, 
and not that he is entitled to meditation or knowledge The possession 
of knowledge by Vidura and the rest should be known to be due to the 
non destruction of the knowledge which they attained m another 
birth, and their such low births should be known to be due to their 
works which had begun to bear fruits Henoe a Sudra is not entitled 
to the knowledge of Brahman 

On the other hand, the term *6udra’, mentioned m Scripture, 
is to be explained thus This the reverend author of the aphorisms 
states m the words “ grief * J , and go on “ For ” implies the reason, 
and “ his ”, means J&na&uti Pautr&yanas That is, on hearing the 
disrespectful words used by the swan for his want of knowledge of 
Brahman, thus ‘ “O, who is that man of whom you speak, as if he 
were R&ikva, with the cart ” * ’ (Ch&nd 4 1 3), J&nafiruti at onoe 


1 VvUtra waB the younger brother of Dhjd a rdtfra and P&yju He wm the 

boil of Vy&aa and a slave girl who waa dr ooae d as one of the widows of Vioitra 

viryyay and mistaken by Vyaaa a a sndh Vide Mahft 1 4801, eto 

8 SviabhA waa female mandioant who entered int o a highly learned discourse 

with Janaka Vida Maha 12 11864 et mg (Chap 821) 

a P 10 line 11 vol I 
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hastened to Ttaikva, the man ‘with the cart and a knower of Brahman 
Prom this, it m “ indicated ” that his “ gnef ” had arisen Henoe, the 
address *6fldra’ was applied by the sago to a non dudra, with a view 
to intimating lus own omniscience, thinking ‘This Janafiruti has oome 
to learn the knowledge of Brahman from me, tempting me with the 
offering of nches He does not know me, that I have performed all 
my duties and am omniscient * Thus, (the whole story goes ), 
J&nadruti Pautmyana was a royal saint, versed m religious duties 
Certain divine sages pleased with his multitude of qualities, and 
intending that having lienid their conversation, and having thereupon 
approached Rnikvi, the knower of Brahman, Jflnaarati, too, would 
become a knower of Biahman, assumed the forms of swans and began 
to fly m a circle over the king who was lying on the roof of his palaoe 
in Bummoi Then, the swan wluch wan following said with surprise 
to the one which was leading ‘0 Bhall&ksa, Bhallakga, do you not 
see the light of the king Jilnasruti which has pervaded the region, 
of the heaven? That light will burn you, so do not cross it On 
hearing these woids of the one following it, the leading swan replied 
* "0, who is that man oi him you Bpeak as if he were Baikva, with the 
oart ” ? ’ (Chand 413} l e you speak of this J&nidruti as if he were 
Baakva with the curt, moaning, the reverend Bfukvn who has a 
‘yugva’ or a cart and is a knower of Biahman By the adjective 
'with a oart*, Baikva’s mark uas indicated, in order that he might 
be easily found out and approached Then, on hearing the dimes 
peatful words used by the swan, Jftnadruti too, ascertained, m the 
morning, the whereabout of Baikva through his man, and repaired 
to the sago Baikva, taking with him sax hundred cows, a necklace and 
a chariot yoked with homes , and having approached him, said ‘O 
Baikva 1 Take all these cows and the rest, and teaoh me, O reverend 
sir ’ Baikva replied * "0, the necklace ” ’ (Gh&nd 42 3) and bo on, 

ie *0 f'Hidra, the heap of wealth, like the chariot and the rest, together 
with the cows be yours * And he addressed him as *0 &udra’ more 
than onoe (viz again in Gh&nd 42 6) A ‘dfidra 1 is one who grieves 
(fooati), and the word is formed in accordance with the rule 

‘When the root “ duo ’* is followed by the suffix “ ra ", the “ oa ” 
ib replaced by “ da " * (SB K Un&di sutra 170 l ), and the vowel *u* is 
lengthened (in accordance with the upAdi sutra 176 a ) Henoe " his ”, 


1 P 600, vol 2 


* Thus, rftic+ra — Ad+ra -= ttdra 
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i e JftEuuSrati’B grief alone " was indicated ” fay Baiba, with, a view 
to pointing oat JAnafiruti’s fitness for receiving instruction, and not 
his connection with any caste, — this is the sense 1 * * * * 


StJTRA 35 

“ (JiSAtoim WAS SOT A &0DHA) AlflO BHOATTSB WB KNOW OF 

(his) Kqatbixahood fbom thh indication, (viz TBS fact of 

HIS BBLMO UHBTEONBD) LATHB ON WITH CAITRABATHA ” 

Vedfinta-pSrJJSta-sanrabha 

“ Because we know of the Ksatnyahood ” of J&nadruti "from the 
indication" viz that 'later on* he was mentioned together with 
Caitraratha Abhipratarm, Egatnya, in the passage 'Now, when 
&annaka KApeya and Abhiprat&nn KityuMni were being served 
food, a religious student begged of them* (Gh&nd 4 3 5 *), J&nafiruti 
was not a Bfldra 

Vedfinta-kauatubha 

S'rom this reason also, the author, points out, the Kgat nyahood 
of Jftnatiruti is known 

His grief alone has arisen, henoe he was called a ‘Sudra’ by the 
sage, this being so, the ^udrahood of JftnaAruti was not due to this 
caste Why? "Because we know of (his) Kgatnyahood ”, le also 
because we know of his Egatnyahood from the fact that m the intro 
duofcory passage, viz A plentiful giver, one preparing many food’ 
(GhAnd 4 1 1), he is known to be a lard of gifts and a giver of much 
well oooked food, from, the fact of his sending the door keeper, known 
from the passage ‘He said to the door keeper' (Ch&nd 416) and 
from the fact of his giving golden ornaments, chariot and danghf** 1 * to 
Baikva Having, thus, stated the marks oontamed m the introduo 
tary tort and proving the Kgatnyahood of JfcnaAruti, the author goes 
on to show the mark, o ontam ed in. the oonduding text of samvarga 
vidyft, according to the maxim of the ‘crow’s eyo’, 8 — the team “and" 

1 Vide Ch&nd 41-4 2 

■ 4, R, Bh, 6k, B 

8 The ma ii n t of the crow's eye* jhwmih m follows Grows are supposed to 

have only one eye, whinh as ocosaion requires moves from the oavitjy on one side 

into that of another The maxim is used of a word which appears only once 
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(m the stitra) referring to both — , in the words “ And from the mdioa- 
tion, (viz the fact of hia being mentioned) later on with Caitraratha ” , 
i e “ from the indication ”, viz that JSna&ruti was mentioned together 
with Caitraratha who is ascertained to be a Kgatnya from the fact 
of his association with a well known priest of Kgatnyas Thus, in 
the concluding text, viz 'Now, when 6aunaka K&peya and Abhl 
pratann K&ksasem were being served food by a cook, 1 a religious 
student begged of them* (Chfind 4 3 5), Caitraratha, named Abhl 
prat&nn is mentioned This is the sense On the enquiry ‘who were 
the two that were being served’ 'by the cook’, i e by one who supenn 
tends over the oven 1 — the text says flunaka's descendant, the priest 
of the Kapi dan, and Kakgasona’s descendant, named Abhiprat&nn, 
the king When these two Bat down to eat, they were asked for alma 

If it be asked Whence do you know that Abhiprat&nn was a 
Caitraratha) (a descendant of Citraiatha), — we reply He was so, 
because of his connection with K&peya, (10 descendant of Kapi), 
the priest of Citraratha From the text * The Kapeyas made Citra 
ratha perform sacrifice by this 1 (T&nd Br 20 12 5 a ), it is well known 
that the K&peyas were the priests of CSitraratha The term 'by this* 
means 'by the Dvi r&tra * 

If it be objected Very well, let Abhiprut&nn be Caitraratha 
because of his connection with a priest of Citra, bat what proof is 
there of his Ksatnyahood ? — (we reply) The text ' From him whs 
bam a king of Kgatnyas, named Caitraratha’, is the proof The words 
‘from him* mean 'from Chtraratha 1 

A Kgatnya being referred to m the end, J&nafruti, mentioned in 
the beginning, too, must be a Kijatnya, smoe in one and the same 
vidyft there is the mention, as a rule, of persons of the same class, — 
this u the meaning of the aphorism Moreover, the Kgatnyahood 
of Abhiprat&nn being ascertained m the end on the ground of his 


in a sentence, butwhioh applies to two portions of vb or to two parsons or fihmgH 
fu l fi llin g a double purpose The maxim may be said to approximate to the 
English one of * killing two birds with one stone’ Vide L N Part I, pp 12 13 
Likewise, here the phrase 1 Kaatnyatv&uagatefr fulfils a double purpose, meaning 
both 'on aooount of knowing the BjatnyaKood of OovtraratKa Abh%prat8nn\ 
and 'on aooount of knowing the Ktfftnyahood of J&nafrutt’ flee p 800 n 1 

1 The word tttdena not found in the orlgmel text Vide Ghfad 4 3 5 
p 189 

1 P 561 vol 2 
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association with Kftpeya, a Brfihinaga, the K^atnyahood of J&nadruti, 
too, is ascertained m the beginning on the ground of his association 
with Raakva, — this is the sense 1 

COMPARISON 
R&manuja and Srlkaptha 

Reading different, viz They break it into two different sdtras 
‘Kgatnyatvfl. gated oa’ (sfltra 84), and ‘uttaratra Img&t ’ (sELtra 35 ■) 

Bh&akara 

Reading different, viz ‘Bj&atnyatvft gated oa >a 

instead of *Keatnyatva avagated oa 


SUTRA 36 

l( On account of thb Bswwxmm to fumhoatoby bites, ani> 

ON ACCOUNT OF THE DBCKABATION OF TKBlB ABSENCE (IN THE 
CASE OF A 6UDRA), (A StfDBA IS NOT ENTI T L ED TO THB KNOWLEDGE 

OF Bbahman) " 


Vedanta-p&rijata-saurabha 

“ On account of the reference to the punfloatory ntes ** of investi- 
ture with the holy thread m the section concerned with knowledge. 


1 Thai, altogether three reasons are advanced— why J&naimtxiB to be taken 
as a Xforirtys «— 

(a) la the beginning, JiSnarfrufeis said to be practising charity, feeding people 
an %. targe scale, which proves him to be a Kqatrxya 

(5) In the end, A&faproftlrtn Is mentioned, and AbTnpratdnn being a Kvatnya, 
JOnaJnd* must be so smoe persons of the otaai are entitled to the Vidyd 
(o) Abhtprattirm, m e nt i on ed in the end, is said to be a Kaatrvyct, beoause of 
his oonneoiaan with a Brdhmaoa (vis K&peya), and hence Jdnairutt, mentioned 
in the b e ginnin g most be so beoause of his connection with a Brdhmana (vis 
Banbua) 

1 Ad B 1 8 84 86 pp 837 888 Fart 1 Madras ed Some editions read 
' Vide Bombay ed , p 886 

The Benares of V D reads ' KftinwOua-galot oa (p 60), bat the Brm 
divan ed of V S , reads Ksatnyatva avagaiei oa (p 46) 

8k 1 8 84 86 pp 488 480, Fart 5 
» Bh B 1 8 84 p 67 
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thus 'Ho invested him, forsooth, with the holy thread 1 * * (6at Br 
11 5 3 13 *) and bo on “ and on aooount of the declaration of their 
absenoe ” thus 1 A IsKidra, belongs to the fourth oaste and is onoe- 
bom (GDS 1050 s ), 'And he is not fit for a purificatory nte r 
(Mann 10 126 8 ), — a 6ndra is not entitled to knowledge 


Ved&nta-kanstubha 

In the previous aphorism, the disqualification of a &0dra for the 
knowledge of Brahman has been established on the ground of reason 
Now, hua disqualification is being proved on the ground of Sculpture, 
eto as well 

A 6udra is not entitled to knowledge Why 4 “On aooount of 
the reference to purificatory ntes,” i e on aooount of the reference to 
the punfloatory ntes of mvestiture with the holy thread m sections 
concerned with knowledge, thus 'He invested him, forsooth, with the 
holy thread* (Sat Br 11 5 3 13) But, then, is it to be snpposed 
4$at a dudra, too, is entitled to mvestiture * To this it is replied 
“ On aooount of the declaration of their absenoe ”, l e on aooount of 
the depiotion of the absence, m the case of a 6udra, of punfloatory 
ntes like investiture with the holy thread and the rest, m the passages 
'In a ffcdra there is no Bin and he is not fit for a punfloatory rite' 
(Mann 10 126) 'A &fidra belongB to the fourth oaste and is onoe- 
bom* (GDS 10 50) and so on The mvestiture with the holy 
thread is designated m the case of others an the passage 'Let one 
invest a Brfifamapa with the holy thread at the age of eight, a Kgatnya 
at eleven, and a Vatfya at twelve* (Ad G S 17 1 3 4 4 ) 

Henoe, the reference to mvestiture with the holy thread fits m 
in the sections concerned with knowledge 


i P 881, line 10 

6 B Bh, fei B 

a p 49 

6 R, Bh, dk 


• P 1* lme 8 
$ B, Bh, 6k 

* p 72 
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StJTRA 37 

“And because os (Gautama's) pbooksdino (to initiate .TXbXla) 

OK THE ASOaBTAOTCBNT 07 THE ABSENCE 07 THAT (VIZ MIA 

SflDBAHOOD), (A &JDBA IS NOT ENTITLED TO THE KNOWLBDOB 0> 

Bbabman) 11 

VedAnta-pSrijita-saurabha 

Moreover, “because of" Gautama's “proceeding * to utu^t 
J&bUa with the holy thread and to toirh him, only "on tin imi r 
taummnt of the ahsenoe" of his Sfidrahood, — him loo \ Suiln i- 
not indeed entitled to the knowledge of Br ihznari 

Vedanta-kaustubha 

Tor this reason too, Bays the authoi , a bthlra w not out itl< tl to tho 
knowledge of Brahman 

Batherless JftbAla, desirous of aulvdaon, and about tn approach 
a preceptor, asked his mother with a view to haitung liw limits 
‘Of what lineage am I ?t She too, unauani of his line ago nplnd 
"I do not know 1 Jabfila too, having approached (Jautama, will 
4 Reverend Sir 1 1 wish to stay m your place iih a Kt udout of am n d know 
ledge’ Then, being asked by him 'Of wlxat lmeugc* ah \ou <' 
J&b&la said 1 Sir, I do not know ot what lineage l am,' niul hii nit 
Thus, whan J&bAla had spoken the truth, and when, thimdn, flu 
absenoe of J&b&la’s ffodrahood liad boon muertainod thus "A non 
Brahmajja cannot apeak thus" ' ((hftnd 44 61), then only UnutKMK 
proceeded to invest JftbAla with the holy thread and teach him with 
the words '“Fetch the fuel, my child. I shall invest you with 
the holy thread You have not deviated from truth " * (GhJtad 
4 46*) Henoe, a Sfldra u not entitled to knowledge ^ 

1 Correct quotation 1 vwoUwh ttrhak' \Jiki t hwul I 1 1 

p 196 

1 Vida Qhtod 4 4 for the whok atury 
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SCTTRA 38 

“ Oh aoootjht or zhh pbohebuioh oh hhabing-, studying-, ahd 

(LBAHNIHG) Tim HHAHIHQ (OF TW VhDA), (A 6tTl>BA 18 HOT 

HHTm.HT) 10 THH XHOWLHDOH OH BbAHMAH) ” 

Vedfinta-p&rijata-saiirabha 

A 3tidra is not entitled to the knowledge of Brahman, “ on aooount 
of the prohibition of the htwing ” and so on of the Veda on his part, 
in the text 'One should not study (the Veda) in the vianuty of a 
6&dra* (VSm 18 0 i) and so on 

Ved&nta -kauatubha 

For this reason, too, a 6fldra u not entitled to the knowledge of 
Brahman Far what reason 1 “ On aooonnt of the prohibition of 
heating*’ and the rest on the part of a 3udra, m the passage 'A 
cemetery, endowed with feet, is, verily, a 6ddia 2 Hence one should 
not study (the Veda) in the vioimty of a dudra* (V Sm 18 9), 'Hence 
a 3udra is a beast, 8 not fit for sacrifices' and on so The sense (of 
the first passage) is A 'cemetery' that is 'endowed with feet’, le 
oapable of moving, 'is a 3fidra’, in whose presence one should not 
even study the Vedas The sense is that the hearing of the Veda, 
the study of it, the performance of the religious duties mentioned 
therein, are prohibited, all the more, to a 6&dra 

COMPARISON 

Saipkara, Bhfiakara and Baladeva 

They treat this sfitra and the next as one s&tra 4 


i P 216 line 20 3, R, Bh 3 h; B 

* slightly differs vu ‘Ska van too dhmaUnam * (p S16) 

* ‘Bahu-paJufypaJu aadfia ft» arihdfr ' 3xf B 1 8 88 p 889, Part I 

* 3 B 1 8 88 p 878 Bh B 1 8 SB p 68 GB 1 8 88 
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StJTRA 39 

“Am ON AOOOUNT OP Smbti " 
Ved&nta-p&rijata-saurabha 

“ AnH on aooount of the Bmpti ”, viz 1 One should not teaoh him 
sacred duties 1 (Mann 4 806 1 , Y Sm 18 12 ■) 

Vedfinta-kaustubha 

“And on account of the Bmptu”, viz 'One hIuhiM not h u h him 
soared duties, nor sacred vowb* (Miami 4 806, Vhin IS U) <)i»« 
should not impart knowledge to a dfidra (Manu 4 80/* , V hut 18 1J) 
and so on 

Here ends the section entitled 'The exclusion of NfidinH* (SI) 


Adhikar ana 6 resumed The Heutiou untitled 
'What is measured' resumed (Butins 40 41) 

StJTRA 40 

“ On aooount op ran shaking " 

Vedanta -p&rijata-saurabha 

What is measured, is to be known as the Supreme Person, Hi 
being the shaker of the entire universe, and because the words ‘great ’ 
and the rest are found used 

Ved&nta -kauatubha 

After having completed the incidental discussion about quahHcu 
turn (adlukfira) in oonnection with the discussion about the .Person, 
measured u the size of merely a thumb, begun m the aphorism On 
aooonnt of the text only, what is measured (is the Lord) ’ (Jii 86 
1 8 24), the author is finishing the original discussion 


i P 146 
■ P 217 hue 1 
R 
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The wards ‘what is measured' are to be supplied In the Katha 
"VbJIi, we find the following m the section of the Person, of the size of 
^merely a thumb ‘Whatever there is, the whole world, emanated 
(from the vital breath), trembles m the vital breath alone, the great 
fear, a thunderbolt about to be hurled Those who know that became 
Immortal 1 (Katha 0 2) Here, what is measured as of the size of a 
’thumb and is denoted by the term ‘vital breath* is none but the 
Supreme Being Why) For the following reasons First, “on 
cbooount of the whn.'lnng ',i6 the Lord alone is the oanse of the "hn-Vmg 
of the entire universe, emanated from TTimaftlf Seoondly, the term 
* great 1 , which is a synonym for Brahman, has been used Thirdly, 
"the term ‘fear ’ proves that the vital breath is Brahman, for He alone 
ia the oanse of the fear of all, as declared by the text 'Through fear 
of him the fire bums, through fear the sun shines, through fear India, 
"Wind and Death, the fifth, speed on* (Katha 6 3), and finally, the 
Xord alone is the oause of the immortality of one who possesses know 
ledge of Him 

COMPARISON 

Samkara, Bh&skara and SrTkaqtha 

Interpretation different, viz they take this sfitra as forming a 
new adhikanugta by itself, conoomed with the question whether the 
term 'priuja' in Katha npamgad (6 2) denotes Brahman or not But 
sbooardmg to Nunb&rka, this sfitra does not begin a new adhlkaraga, 
but only resumes adhikarapa 0 

Baladeva 

Interpretation different, viz he also begins a new adhikaraga 
here, oonoerned with the question whether the term ‘vajra* m Katha 
upamgad (0 2) denotes Brahman or not 

StTRA 41 

“ BbOATTSB 07 THBOmVXBTQ U»HT ” 

Ved&nta-p&rlj&ta-saurabha 

Because in the text ‘Through his light* (Katha 6 16 1 ), ‘light* 
is mentioned, the measured Person is the Supreme Being 


i R B 
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Vedantn-kaustubha 

la the very some Ktitho-v till, in tlu> h« < turn (»t tlu' IV rmm nit hhiid tl 
os of the size of a thumb, it ih dultmd prior to the U xt about tlu 
vital breath, (viz Katha 6 2) The mm dot h not Hhint the re, iioi tin 
moon and the stars, nor do these lightnings hIuiu , mm h 1 i*h this tm 
He ahmmg , everything elite hIuhlh after hun A1I this hIuih s tlimugli 
his light’ (Katha 6 2) “ Because M m this text, light, litloiigiuir 

axohisively to the Supreme Soul who is denoted hy the term * light 
"is seen” (ie declared), it is established that what ih ot tint ni/i 
of merely a thumb is none but the Supreme Soul 

Here ends the section entitled 1 * * What ih meamirod ' (6) 
COMPARISON 

Samkara, Bhaskara and Srika^fha 

Interpretation different, viz they take this Hiitm uh tanning a 
new adhikarapa by itself, oonoomod with the question whether thu 
term ’light’ m the ChBoidogyopamHad (8 12 (i) donaU s Si dim in m 
not 1 

Baladeva 

Interpretation different, viz ’(The word "\ajia 1 m tlu Katho 
pamead must mean the Lord), beubuse it m Moen (that in a proc etlmg 
passage He is oaDed) light ’ * 

Adhikara^a 10 The sootion untitled * S t> iui 
thing different’ (Sutras 42-44) 

StjTRA 42 

“Thb 3 XHBR (m BRAHMAN), ON ACCOUNT OFTHK UfcSItlNATlON 

(OF it) AS SOKBTEENG DtfJ'BBHNT, AN 1 ) HO ON 

Vedfinta-parijata-saurabha 

In the passive ‘The ether, verily, is tlie produm oi tumm unit 
form’ ( Oh fi nd 8 14 1 8 ), the object denoted by the term ‘ether w tlu 

1 S3 1 340.PP S80 et aeq , Bh 13 1340, p 3U SK !3 I (41 iqi 411* 

ft ssq Part 5 

* OS 1 1 40 ■ S, K, Hil Ik, It 
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Highest Person Why I '* On account of the designat ion 11 of th** 
Supreme Soul “as something different '* from even the freed soul*,— 
He bemg the produoer of all objects possessing names and form* 
nnpbed by the term ' name and form’, — as well aa on aocount of th< 
designation of Bmhmanh ood, immortality and the rest on its part 

Vedanta -kaustubha 

Thus, by mea n s of the aphorism 'On aooount of the text only 
what is measured (is the Lord)' (Br Sfi 1 8 24), the text regarding 
the Person, of the size of merely & thumb has been shown to be referring 
to Br ahman , and this has been confirmed onoe more immediately 
after the end of the incidental sections Now, with a view to duug 
natmg the non attachment and the omzupresenoe of the Suprtnu 
Self, it ib being shown that the text about the ether, too, refi.ru to 
Him 

In the Gh&ndogya, we read 'The ether, verily, is the produoer 
of name and form That within which they are ib Brahman, that i> 
immortal, that is the soul 1 (Ghfind 8 14 1) Hera a doubt arises 
vu whether by the term 'ether* the elemental ether ib to be under 
stood here, or the soul freed from the bondage of mundane existence 
or the Supreme Soul If it be said that the elemental ether u to be 
understood, smoe the term 'ether* is well known to denote that 
ajixae ,_(we reply ) no, on aooount of the term 'soul* What then 
should be understood! If it be suggested the freed soul, Why < 
por the following reasons First, the freed soul alone has been men 
turned previously aa the topic of discussion, m the passage 'Sha k i n g 
off (evils) as a horse shakes off his hairs 1 (Ghftnd 8 13 1),— the phrase 
' That w ithin which they axe* means That soul, freed from mundunt 
existence , from which 'they*, le name and form ‘are different 
(antara),ie outside Further, the discardi n g of the well known naan 
and farm is possible on the part of the soul in its state of release, as 
declared by the passage 'Just as the flowing rivers, discarding name 
and form ' (Mund 3 2 8) And, finally, the term 'ether*, too, is 
appropriate with regard to the freed soul, it being possessed of fiillj 
manifest knowledge The phrase ‘That is Brahman, that is immortal 
deno tes the state of salvation 

(Author's conclusion ) 

We reply The meaning of the term 'ether’ here oen fittmgh 
be the Supreme Sonl alone Why! " On aooount of the designation 
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•{of it) as something different ”, le on account of the dtnigniitmn ot 
t hjd object denoted by the term 'ethei \ — which ih uni nut lu d b\ n mu 
and form, aa evident from the phrase 'That within whit h tlu \ «n 1 * * * 
atiH is the prodnoer of name and form, oh ovulint from the }>ln iw 
'The prodnoer of name and form’, — as different from tlu obji 1 1 whit li 
m devoid of the power of being a producer, Hint e during itn Htnlu nl 
bondage, the aonl, partaking of name and form um subject to k itmuh 
ib not itself capable of producing, io revealing, muuo mu! form,- 
to do bo being all the more impossible on its pait dining 11m Hint* ot 
release That the activities in connection with (tine < rentum uid t hi 
rest) of the Universe, are impossible on its port, will \m exprcHsh Htuhnl 
later on 1 On the other hand, that the Supreme Soul, nn adopt in 
the creation of the entire Universe, is su<h a producer, w wt lUnt di 
lished by Scnptnre itself, thus "'Having entered with thw living 
soul, let me evolve name and form” * (Chund 8 3 2), 'From him 
•arose — * this name, form and food’ (Mund 110) 'Tim Wise* Om 
who abides oonoeivmg all forms, giving numwt, and duolatmg (the m) 
(Tait Ar 3 12 7 8 ) The 'ether 1 is Brahman uIho on account of tht 
■designation, m the text, of the exclusive qualities of the Umi, mui h 
aa, being eternally manifest, greatness, lmmortulitv and tlu roHt 
imphed by the term 11 and so on ” (in the stitra) Nor luiH the freed 
■soul been mentioned before aa the topic of discussion, the Supreme 
Soul alone being the topic, aa evident from the passage 'I attain 
the world of Brahman 1 (Chtod 8 13 1), and the term 'other 1 , too 
being well known to denote the Supreme Soul alone, it being all 
-pervaaroe and non attached 


SUTRA 43 

*'(Ah1> oh aoootjht op xhh designation op B&ahman) AS 

DipraBBHT (PBOH XHH INDIVIDUAL SOUL) IN M HP HLHKP AND 
BHPABTUKH 11 

Ved&nta-p&rijata- -saurabha 

And on account of the designation of the onuiiuoiont ” us different 
-foom the non knower ” m deep sleep and departing 11 

1 Vide Br Bu 4417 

8 Oorreot quotation ' Tatntid stat Brahma 

jp 10 

” P 189 


Vida Migui 1 2 '» 
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If it be objected Since it is found from a consideration of thi 
meaning of the text ‘Thou art that 1 (Gh&nd 6 8 7, etc *) that there 
cannot possibly be anything different from Brahman, how can it bt 
“ On oo count of the designation (of Brahman) as something 
different and so on 11 1 (Br SO 1 3 42)— 

(We reply) True In spite of there being non difference beta v vn 
the individual soul, which is a part of Brahman, and Brahman, owing 
to the fact that the individual soul has no existence, activity and the 
roHt apart from Brahman,— its difference from Him, too, is inevitable 
possessing as it does its own peculiar qualities,— so says the reverend 
author of the aphorisms 

The words " on account of the designation” arc to be supplied 
{Th» individual soul and Brahman am different from each other ) 
on account of the designation of the Supreme Soul, the ommaueist 
as *' different” from the individual soul, the non knower, “ m deep 
sleep", m the passage ‘Embraced by the Intelligent Soul, he to* 
not know anything ertemal, nor anything internal (Bjh 4 341) 
and "m departure ”, m the passage ‘Mounted by the Intelligent 
Lil it Koregroanmg' (B T h 4 3 36) ‘Mounted 1 means ®penn 
Sd making frightful «mnds, or sounds of 

Jfib ^It Zot possible that the non-knowing soul, sleeping or 

jjomg Impossible on the latter’s part as well 
COMPARISON 
S ank ara and BhBskara 

w text 

437 refers to the Supreme Soul, or not 


i Ah** occur* 




u 
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StTRA 44 

“ Og AOOOVm OF W0BD8 USX ‘tOBD ’ AKD 1HS BUST ’ 
Ved&nta-parijata-saurabha 

On aoooant of the designation ot the Supreme Soul oh differonl 
from the indi vidual soul by the texts ‘Tbo Lord ot all’ (Hfh 4 4 33, 
6 8 1 1), ‘The ruler of all’ (Bjh 44 22 s ), it is established that lli 

Ji. TnnA 13 +rh* OthjBT 

Here ends the third seotion of the first chapter in the Vfdilntn 
p&rq&ta-saurabha, an interpretation of the Sftxlruktt mlnuLmuu 
texts composed by the reverend Nunbiirka 

Vedlnta-kaustubha 

The author dwells on the difference between the individual huuI 
and Brahman 

There is indeed a difference between the individual soul and the 
Supreme Soul Whyl “On aocount ol words like “lonl 1 * and tht* 
rest”, le on account of texts like ‘The Lord ol oil* (Bfh 4422, 
6 01), 'The controller of all* (B r h 4 4 22), ‘The luler of air 
(Brh 4422), ‘He rules all this* {Brh 6 01), ‘Ho is the Lord ot 
oil* (Brh 4 4 22) and so on 

Though already shown above, we shall «pt tk ot thin differtnict 
non difference m detail later on 3 Hence, it ih wtublitflu cl that on 
aocount of the designation of the Lord as something different and ho 
on, the me a n i n g of the term ‘ether* is none but the Supremo Lord 

Here ends the seotion entitled ‘Something different * (JO) 

Here ends the third Motion of the first chapter m tho VotULnta 
kaustubha, a commentary on the d&rlraka mimftxnsiL, and 
composed by the reverend teacher SrXmv&sa 


1 fi R Hh, 0K, B 

* Op otf 

* Vide eg VK 140, 1420 1 4 21, 2 1 13, 2 1 21, etc 
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COMPARISON 
Sai pkar a and Bhaskara 

Interpretation different, viz the same topio continued 1 
R£sum6 

The t h i r d section of the first chapter contains 

(1) 44 sutras and 10 adhikarai^as, according to NimbSrka 

(2) 43 shtras and 13 adhikarapas, according to ^aznkara 

(3) 44 sutras and 10 adMkarapae, according to Ram&nuja 

(4) 43 sutras and 13 adhikarajjLas, according to Bh&skara 
(6) 44 sutras and 11 adhikaranaa, according to fsJrlkantha 
(6) 43 sutras and 10 adhikaracgas, according to Baladova 

Saxpkara, Bhfiskara and Baladeva read the sutras 38 and 39 in 
Nimborka’s commentary as one shtra 

Bfimanuja and ^rikai?tha read the BtLtras 2 and 3 m Nimbarka's 
commentary as one shtra, while breaking the shtra 35 m the same 
as two different sutras 

1 £ B 1 3 43 p 386 , Bh B 1 8 43. p 70 




FIRST CHAPTER (Adhyftya) 

FOURTH QUARTFR (PJUto) 

Adhikaraiia 1 The section < utillod ‘What is 
derived from inference (SiitraHl-7) 

SUTRA 1 

11 IP IT BB OBJECTED THAI WHAT IK DERIVED PROM IHPJUtKMOX 
(VIZ FRADHlNA), TOO, (IS MBHHON1ID IN THE TEXTS) OP ttOKX 
(BRANOffHS), (WB REPLY ) NO, BECAUSE OP UNDRR8TANDINU 
WHAT IS PUT DOWN IN THB SIMILE OP THR BODY, AND (TER TEXT) 
SHOWS (THIS) ” 

Vedinta-pftrljita-saurabha 

If it be objeated that m a text of the Katfui branch, viz ‘Higher 
than the great (mahat) is the unmamfturt (avyakta), higher than the 
unmamfeat u the Person (puruea)* (Katha 3 11 1 ), “What is denved 
from inferenoe” *, i e pradh&na, “ too*', is found mentioned, 1 — 

(We reply ) “ No”, because in acoordonoe with the text 1 Knoa 
the soul to be the lord of the chariot and the body to be the chariot * 
(Katha 3 3 4 ), the body, which is put down in the simQe of the chariot, 
is understood by the term ‘unmanifast* “And” having demon 
started the mode of subduing the sense organs, the text “ shows”, 
in the oondnding portion 6 , that what had been previously contrived 
through the simile 0 (viz the body), u understood here, thus ‘A 
wise man should restrain speech in the uund, that he should restrain 
m the intelligent soul, the intelligent soul m the great (mahat), that 
he should restrain m the tranquil soul* (Katha 3 13 ?) 

* d R, fih ds, B 

* For, why pradhtaa is oallad 4 5mimanika\ mo footnote 1 p 49 

* Of Br SSL 115, wluoh oontends that pradhtaa is ’siabda 1 or not 
TTwntmmwd in Sanptqra 

* d, B, Bh, dk, B 

* 0 S S ed toads T^liyn tnyilj 1 (p 18) 

* grahaanam 1b evuHently a misprint AH other 
editions read 'rflpaio-jXJrtJbaJjnfei graJumpn* 

protoeow 1 Vide eg OSB ed (p 18) 

* d, B, Bh dK, B 
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Ved&nta-kaustubha 


In thu manner, it has been shown above, under three ssitioiih, 
that the sculptural texts all refer to Brahman, possessing the sentu nt 
and the non sentient as Hu powers, an ooean of natural, infinite and 
inconceivable auspicious qualities, untouched by any material qualitu h 
and the oause of the world Now again, in the fourth section In 
showing 1 that those texts too which apparently seem to establish 
pradhfina— whwh u demonstrated by the doatnue of KLapila and u 
in dependent of Brahman,— all refer really to Brahman and by estab- 
lishing * that pradhftna is acceptable only as dependent on Brahman 
-jfche reverend author of the aphorisms u removing the false belief, 
viz that oertam. words hie ‘Unmanifest* and the rest which denote 
nr adhana , being mentioned in Scripture, pradhftna, admitted by the 
H amkhy aa, u neither non-sonptural, nor derived from inference mereh 
In the Katha vaJll, we find the following ‘Higher than the great 
(mahftt) is the unmanifest (avyakta), higher than the unmani ert 
U the Person (puruaa)’ (Katha 311) Here, a doubt arises viz 
wbeOia the object denoted by the word 'unmamfest' is pradhtaa 
^totted by the Sfankhjee. ot the body The jreim flat™* " 
follows Let it he pradbina, because here we reoognma to 
[^Tbe^mog with tba great (nnJxat) mi ■N^. *** 

(P”^’ BwtaeX the can*. 

wtabheh (mentioned m tU 

1st then pradMna, denro ^ wd go herein the 

w?ry£££2s- - “ ,torto04 b y^ etem ' m 

school of the KathaKas pr»uu««« a^mvibwI 
manifest ’ (Here ends tte orjgmsl Beoao* of under 
(Author’s oonolnmmi) ^ u* body ”, i« hecan* 

standing what is pnt down » ^ mentioned m the 

proeoding text and pot ^ , ow* „ anothw on the grao»l 

?— . 1 . means the megnataon ot on* op l^_ • Know the «nd 

of a oerteio similarity ^^“S^tetiheeheBot. taowmteltert 
v.»„,Wof the Qhanot, the body eo 


T Here the Ur MB* ***»• ”■*“ 

9 Boo fbotoote 1, above 
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to be the charioteer, and tlio mmd to lx tho mins Tire * nw w»uh 
they Bay, are the horses, the objects ol tho hoiwm tin Ir mails , I ho hoIF 
co nn ected -with the sense orgins tnd tire mmd, is tin <mjo\nr, ho tlio 
wise say He who is dovoid of unilorsttindiiip and over iimttcntivi 
his sen se org ans are uncontrollable , like tire wicked hoiw h of a chit 
np teer But he who is possessed of intelligent o and over ntt< ntivi , 
his sense oigans are oontrollable, like tire good hurum ot a elmnolooi 
He, however, who is devoid of understanding, is inattentive anil ovi i 
impure, does not attain that place, and attains mundane evinti ikh 
B ut he who ib possessed of undoi standing, w attentive aiul i vt r pure, 
at tains that place whence he is not bom again A num, however, who 
has understanding os his chanotooi and the mind as Ins reins, attains 
the end of the road, that supreme placo of Vwnu * (hatha 3 3, 3 D) 
In these passages, a man — who is desirous of the place of Vihiiu, th< 
end of the road of transmlgiutoiy existence, and who Iremg the t njoyi i 
is the prinaipal agent — w first metaphorically reproHontod us the lord 
of a chariot , his body, — which is subordinate to him ah tire abode of 
his enjoyment, — as the chariot , and tho wnso organs, nit* Uei t and 
the rest, as the charioteer and the rest, ah far us poHHible, - which 
shows that just as it is possible for a potter to bo the creator of potn, oti 
only when he is connected with the wheel, the stick and tire rust , so 
the attributes of the soul, via 1 being an agent*, ‘being mi onjnyor 
and the rest, are found to belong to it, only when it is cannot tt <i with 
the body, the sense organs, eto and not when it ib devoid of attributes 
since it is impossible for it then to be the realising agent — one who 
is approaching a goal After that, the qualities of a sentient In ing, 
like ‘being an agent', 'being a realizing agent who is approiuliing 
towards a goal’ and so on, implied by itB quality of 'being un t ujovor ’ 
are stated Immediately after, tho liability of a non knowi r, whom 
sense organs are unrestrained, to transmigratory existence, and the 
fitness of a knower, whose sense-organs are restrained, for tire place 
of Vi?i}lu are designated, and then the plaoe of Vignu ih pointed out 
as the object to be reached Immediately after this, Scripture gut* 
on to declare those objects which have superiority to othorrt in ho 
far as these latter are to he controlled, in the passage 'Higlni than 
the sense organs are the objeots of senses, higher than the objoctft u tire 
mmd, h ighe r than the mmd is intellect, higher than intellect ih tho 
great soul Hi g her than the great (mahat) is the unmanifrat (avvnkta), 
higher than the unmanife at is the Person (purusa), no t hing is higher 
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than the Person, He ia the goal, the highest course 9 (Kafcha 3 10 
3 11) Here, the objects, designated before as the lord of the ahanot 
and the rest, arc mentioned irrespective of the amnia i for the salct 
of makin g the intended meaning dear a And the soul and the rest, 
metaphorically represented as the lord of the ahanot and bo on, arts 
here referred to by those very terms (‘souT and so on) respectively, 
and the body, metaphorically represented as the ahanot, being left 
over, is denoted by the term ‘onmamfest 9 * Thus, the objects of 
senses, metaphorically represented as the roads, are ‘higher than*, 
i e superior to, the sense-organs, metaphorically represented aa the 
horses, m so far os these latter are to be controlled, since when m 
proximity to objects of senses, the sense-organs of even a sdf-controlled 
man uro found to incline to them onoe more TTigW than those even 
is the mind, metaphorically represented as the reins, since the proximity 
to objects til House too is of little avail if the tthtiH be not mchned to 
them Higher than that even is intellect, metaphorically represented 
as the okiulotocu , since the mind, too, is of little avail in the absence 
of apprehension Higher than that even is the soul, metaphorically 
represented uh the lord of the chariot, beoause of its superiority as 
an agent Snu o all these depend upon its will, it alone is specified 
uh the ‘great* Higher than that even is the body, metaphorically 
represented as the chariot, since all the activities of the individual 
houI in connection with all the means to salvation depend on the 
body Higher than that even is the Person, the soul of all and the 
end of the road of transmigratory existence, since everything else, 
mentioned previously, ore under His control When He is won by 


i A Jfcmmn w a kind of simile in. whioh the oompane ot iB exhibited correspond 
to ouch nth* in regular auoo oasion MW t p810,Ool2 , . 

a That is, m order that the intended me anin g may be deariy oonvcy " *° 
tlio reader, the motuphonoal way of repieeentatian, reeartedto 
U ]i here. *nd to *ctu»vl objeota. the sen» organs mid to n*t, are dneotly and 

bob follow! In K»to 8 8-8 9 the nodi, to 

whilom Katha 3 10— 3 XI the same objects, viz the bouI ana so on. 

vuMh tlio wiut, «ta «w body to only 

maatlon at to body H ““* to 

MOMinnw onn this vide mult b« danotad by to term 

r«m«inum uius on thttt nda 
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■nnttft.Tifl of meditation, as directed, all the endB of a man are accomplished] 
as declar ed by the passage 'Whatever verily, be the means resorted 
to for the of the four ends of a man, a man, who has t ake n refuge 

in Nftr&yapa, attains them without it 1 Henoe, here the mahat, an 
effect of pradhflna, is not understood by the term 'great 1 , nor pra dhftn a, 
its cause, by the term ‘unmamfest*, nor puruga, admitted by the 
SBmkhyas, the twenty fifth principle in contrast to the twenty four 
material ones, by the term 'Person’ The entire Veda is in con- 
cordance with regard to this very Person, the object which one should 
desize to enquire into, and an ooean of infinite, auspicious attributes, 
there being nothing Tnghnr th«.n TTmn , in aooordanoe with the scrip 
tnr&l text 'There is nothing higher than the Person’ (Katha 3 11), 
the Smrti passage 'There is nothing else higher than me, 0 Dhanafi 
jaya’ (Git& 7 7) The Parson alone is the object to be attained, m 
aooordanoe with the sanpturaJ text 'That is the goal, that is the 
highest course’ (Katha 3 11), as well as with the declaration by the 
interpreter of the texts (viz Nimb&rka) 'There is no other goal exoept 
the lotus feet of B^gua’ (D 6 8a) 

Having shown that the Supreme Person is difficult to be attained 
by one who is not self controlled, while easy to be attained by one 
who is self controlled, and having shown the mode of subduing the 
sense organs, the text “ shows”, m the concluding portion, that what 
had appeared previously m the simile is understood here, (and not the 
Sfaakhya pradh&na), thus 'This soul, hidden m all beings, is not 
manifest, but is perceived by subtle seers through hi ghes t, subtle 
intellect A wise man should restrain speech m the mind , that he 
should restrain m the intelligent soul, the intelligent soul in the great, 
that he should restrain in the tranquil soul ' (Ka tha 3 12 3 18) 
(The text means ) 'This', i e V&sudeva, — omniscient, to be approached 
by the freed souls, and without an equal or a superior, as stated in the 
text ' T h er e is nothing higher than the Person, that is th^ goal, that 
is the highest 000180 ’ (Katha 3 11), -^though present m all beings, 
'is not manifest J , 1 e is not peroeived by all, smoe they are not entitled 
to perceive Him For this very reason, He is 'hidden',— the com- 
pound (viz 'gur^ho' tmft’) is in aooordanoe with Vedio use, — os 
declared by the Lord Himself "'I am not manifest to all” ’ (Gita 
7 26) If (me is entitled to perceive the Lord, then alone He comes 
to be peroeived, hence it is said 'is peroeived’ and so on All the 
sense organa, implied by the term 'speeoh’, should be restrained m the 
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mind, — the long vowel (1 in 'm&nasl *) is in accordance with Vedic us* , 
the mind m the intelligent soul, lem intellect, since ‘being mtelligint 
and 'being the booT are posable on the part of intellect, owing to itn 
connection with the individual soul, intelligence m the great soul 
1 e m the individual soul, and that m the tranquil, i e in Brahman 
the Universal Cause The Benae is that if in the previous case (w 
Kafha 3 11), because of understanding 1 the principle ‘mahat ' b\ 
the term 'great', we understand ita cause, — viz pradhana which w 
derived from inference, — by the term 'unmanifest' on the ground ol 
its immediate proximity to it, then, here, too, that may be understood 
by the term 'great*, and hence (the injunction ) 'One should restrain 
the great in the tranquil’ should lead to undesired conclusions 1 
Hence the concluding text, too, shows that what had pnviousU 
appeared m the simile of the body is understood here 


SUTRA 2 

“ But THE SUBTUfl (BODY IS DENOTED BY THE TBBM ‘ UNMANIFfeHT > 
BECAUSE OF TTS FITNESS (TO BE DENOTED SO) 

Yedfinta-parilfita-saurabha 

If rt be said that the word “umnsnifeet" denotes aomethmg 
mibtlo (we redly it may denote the body too,) «noe the body too. 

subtle indeed VedSLnta-kaustubha 

. - i Although the subtle body is fit to be denoted 

If It be ^ J f . m the mule of the chariot the parts 

by the term * unmamfest sm j e *. 0 \ s are under 

of the subtle body <■»*•"“■“ hoJShe rewa, etc ). >• t 

stood ss the parte of tbeoha^Cv* ltiat he«r»« 

it cannot be said to be ’ ^ flJianot But how can it he 

* 

.^SSSSSSSS* wt—- 
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We reply The word 11 but"' implies emphasis The body ih thu 
gross effect, pradh&na is the subtle cause, and that alone is to bo 
understood, so the term ''unmamfest” may very well refer to it Why 4 
“Because of its fitness”, le beoause of the fitness of the subtlt 
p radh&na to assume the form of the effect, or because of the fitness ot 
the effect to assume the form of the cause Just as in the text * All 
this verily, is BmhnytTi j flmfl.-nfl.fcmg from Him, disappearing luto Him 
and breathing m Him' (Qh&nd 3 14 1), the universe, though different 
from Brahman as His effect, having been emanated from Him, w yet 
declared to be non-different from Him, so is this !xxl\ , whit h is non 
from pradh&na 

Or else, (an alternative explanation,) because ol the fitness ot that 
word “unmanifest”, riflnnfcing the cause, to denote the eftott too 1 
as m the example 'Mix the soma with cows' (Rg V 9 40 4*) 

COMPARISON 

R&m&nuja 

Interpretation of ' tad arhatv&t ' chftt wilt, vto Ixm huhii the 
nmnamfost matter alone, when it has assumed the form of the eftmt 
(viz body), is fit to undertake activities, promoting the i ml of men 
like a chariot 8 


StJTRA 3 

“ (P&ADHlNA) EAS A MEANING ON ACCOUNT Oh (l£H) MCMbNUltMCfr 
oir Hm” 

VedSnta-p§rijfita-saurabha 

Pradh&na, taught m the Upam^ada, “him a moaning on a< ommt 
of its dependence” on the Supreme Cause, while that admitted by 
others is meaningless, such is the distinction (between our pradhion 
and that of others, viz of the S&xpkhyas) 


i The argument a that the uanao and the efibot being nun-ditlbn nt, a term 
denotin g the one, can very wuU denote the other Hcmm* thn term a tumumitWi 
doootang pradhdna, the eaoee, can denote the body, its trfltat an wot! 

a P 208, lme 16 That is, the Soma to to be mixed, not with the euw, tb» 
oaoae, but with the milk, its efibot Here a word, duuttuig the ommp, nwll> 
■tends for the efibot 

* Ad B 1 4 2, p 367 Chap 1 
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VedSnta -kanstubha 

To the objection, viz In that oase, be happy by falling m with 
the S&mkhyas, since yon admit the doctrine of the causality of pra 
dh&na , — the author replies here 

In ordinary expenenoe, a non sentient object, having no oonneo 
tion with a sentie n t principle, oan have no meaning, incapable as it is 
of giving rise to an effect Never does a lump of clay assume the form 
of a pot by itself Similarly, pradh&na, admitted by the S&ipkhyas, 
having no connection with a sentient principle and itself non sentient, 
is not able to give nse to effects, hence, it is simply meaningless 
P radh&na , taught m the TJ panigad fl, on the other h ftTI<i *j “ ha s a me an 
mg’* That has a meaning which serves the ‘meaning 9 , or the purpose, 
of giving nse to all effects, beginning with the mahat and ending with 
a tuffc of grass Why I “On acoount of (its) dependence on Him ” i 
That which is dependent on Him, i e on Brahman or Lord V&sudeva, 
sentient and the Supreme Cause, is ‘tad adhina’, viz pradh&na, the 
state of being that (tad adhinatva), on account of that (tad adhl 
natvfit) 

Bnt the dependence of pradhana on Brahman is not like the 
dependence of atoms on Ifrara, as held by the logicians, but is due 
to the relation between a power and the possessor of the power, 1 
as established by the scriptural text like* ‘The own power of the 
Deity, hidden by his own qualities* (Svet 1 3) and so on The 
scriptural texts, establishing pradh&na as taught in the Upanigads, 
have been quoted above 8 


COMPARISON 

Bhaskara 

He gives two alternative explanations of the sfitra, the first of 
which tallica with the explanation given by Nimb&rka The second 
is as followB ‘But (the subtle causal body is d esign ated as) subtle 
(m reference to the gross body), beoause of the fitness (of the word 
4 ‘ unmamfest 11 to denote it) ’ (Sfitra 2) (‘ Bondage and release) have 

mMimng as dependent on it (viz the subtle body) 9 (Sfitra 3) 4 


i The compound tad-adhtruMt* is to be explained as follows 
> That is, not an ex ternal and accidental relation, but an internal and 
ewantial ana 


* Video g VK 111 


* Bh B I 48, p 73 
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Srikaptfia 

Interpretation different, vis * (The houI, the inaly ami the uhI) 
have a meaning as dependent on Hun (vis the Lord)’ t 


StJTRA 4 

“ Also bboausb op thb absbnos ok an\ srATUMhvr o v (m) 

BBUSTG AST OBJBOT TO BB KNOWN ” 

Vedinta-pSrij&ta-saurabha 

The word ‘unmamfeat* does not denote prudhftna of tho Tfui 
tnkaa (le the S&mkhyas), “also beoaune of the abaoni** of um ntnU 
ment of its being an objeot to be known ’ 

Vedftnta-kaustubha 

Eor this reaeon algo pradhftna ib not denote <1 by tho term ‘un- 
mamfest’ here Why? M Because of tht abaonce of any Htutomoi * 
of its being an objeot to be known ” The HfiznkhynM, mcolu ronth 
prattling that salvation arises from a right discrimination In tween 
prakiii ( ■= matter) and punuja ( =» soul), say that with a view to 
the att a i nmen t of salvation, prakjti, too, should be known h\ one 
( ^ flmnT1 g ^ salvation But prodh&na is not montiom d b\ the KnthHM 
as an object to be known, there being the mention of the word 'un* 
manifest * annply 


SCTRA 5 


“IP IT BB OBJBOTBD THAT (SOBIPTURB) RPPAKH (l»K PKAHHXNA 
Afl AN OBJBOT TO BB KNOWN), (WB KHPLY ) NO, FOR THIS ISTRLLt 
GBNT SOTO (IS TKB OBJBOT TO BB KNOWN), ON Ad HUNT UK THIS 
TOPIO 11 

Vedfinta-pSrijfita -saurabha 


If it be objected that the text * By discerning him, w ho ih w it limit 
beg innin g, without end, higher than the great (maliat) eternal, out 1* 
dehvered from the jaws of death’ (Hatful 3 IS>), “ apeak* ’ ol 
prad h ftna as an object to be known, — 


* &K 


BUS p 614 Fart 0 
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(We reply ) 'No* " The intelligent soul**, i e the Supremo Soul, 
is here mdioated as the object to be known. He the “topic” 


Ved&nta-kaustubha 

It may be objected The following text “ speaks” of pradhflna 
as an object to be known, viz 'What ib without sound, w itho ut 
touch, without form, unchangeable, likewise without taste, constant, 
and without odour, without beginning, without end, fag W than the 
great (xnahat), eternal, by disoermng that, one is delivered from the 
jaws of death’ (Katha 315) It means that 'by discerning', le 
by knowing, pradhflna, — the oause of and higW than ‘the great’, 
le than the prmatple mshat, the seoond principle called buddhi, 
wA an effect of pradhflna, — one is delivered from the jaws of death, 
l e from the jaws of mundane existence 

(We reply } “No”, “for the intelligent soul” alone is indicated 
Here as the object to be disoerned Why ? “On aooount of the 
topio ”, le because the Supreme Soul is the topio here, as evident 
from the texts 'That supreme place of Vigpu 1 (Katha 3 9), 'Nothing 
is higTifli than the Person' (Katha 3 11), 'The soul, hidden m all 
beings, is not m anifest * (Katha 3 12) and so on And by the phrase 
'Higher than the great (mahat)’, the superiority of the Supreme Soul 
to tile individual soul, — mentioned previously m the passage ' Higher 
than buddhi is the great soul’ (Katha 3 10), — is denoted 


SCTRA 6 

“ Am p thp b , ™ n » ™ am staxhhxht as whll as qtjbstidh about 

TBJ&BB ALOJTH ” 

VedSnta -p Srlj fita-eaurabha 

That m this TJpanisad, “there are statement as well as question 
about three”, — viz the means, the end, and the realizing agwit ,— m 
known from a consideration of the meaning of the prior and later 
texts Here, there is no room for determining a principle which is 
derived from mfewnoe (viz pradhflna) 



VHDiNTA-KATTSTUBHA 
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VedSnta-kanstnbha 


Here pradh&na oannot be understood by tlio term ‘unuuimfast’, 
Eonoe here in the Katha valH, " there is statement about throe alone ", — 
viz the Supreme Soul, the worship of Him, and the worriuppu,- 
as the objects to be designated, “ as well as question" about tlu m m 
the objects to be known, but not about pradluuia and tlu 1 rest, twlab 
bshed by the Sftmkhya tantra Thus, when three boons woro promised 
to Naoketas by Death with the words ‘"Since you have pawed thn t> 
days in my house without eating, 0 BrOhmanu, a guewt to bo Holutud, 
salute to you, 0 Br&tymapa, may it be well with me, therefore akoOHO 
three boons for each, (night)" * (Katha 1 9), the former asked fm Hu 
propitiation of his father as the first boon thus ‘ “May Gautama bo 
tranquil minded, well disposed, with anger appeased towards mi, 
O Death I May he cheerfully greet me, when dismissed by you,-* 
this I choose as the first boon among the three " 1 (Kntha 1 10) Then, 

being granted the propitiation of his father with the words* * "And 
d fl l a kft -Sruni. dismissed by me 1, will be ohoerful as before, ho will 
sleep happily at nights, with his anger appeased"' (Katha 111) mid 
so on, be asked for the knowledge of fire, called Naoikot in mid a 
means to salvation, thus ‘"You know, 0 Death, the hoa\only fire , 
teU it to me, who has faith Those who live m tlu, heaven-world 
partake of immortality — this I ask as the second boon " * (Katlui I Id) 
The construction of the above text is os follows ‘O Death 1* 4 You 
know’, te remember and know, the ‘heavenly hro*, i e the fire* 
which leads to salvation So ‘tell that to mu’, dotumuH oh I tun of 
salvation I choose as the seoond boon that knowledge of the fin 
whereby ‘those who live m the heaven world*, io those to whom 
belong the heaven world, vis the world to be approach^! by the trued 
souIb through the path beg inning with light as stated hi the fourth 
chapter », or the Ved&ntms, ‘partake of', le attain, ' immortality 
or salvation Hare the word ‘heaven* applies to salvation equally, 
this being well known from other texts as well, such as, ‘Thn world 
of heaven is a golden sheath, oovered with light*, ‘The knowem oi 
Brahman go to Brahman, to the world of heaven* (Byh 4 48**) 


Vide 6 B on Kofcha 1 Matpnurffafr wayt! 


1 That u, oommanded by me 
anuflUBab son ' 

1 Vide Br Su 481 *seq 

' Tna **** a ™ tati brahma "** narvmp wam 
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and 80 on Then, haying obtained the knowledge of the fire, taught 
thus 4 "I tell it to you, learn it from me, knowing the heavenly fire, 
ONaciketas! The attainment of the infinite world, and the support 11 ' 
(Katha 1 14) and 00 on, he, — by means of a question regarding the 
real native of salvation, characterized by the attainment of the 
Supreme Soul, the highest end of men, — aaked, as the thir d boon, 
about the real nature of the object to be attained, the real nature of 
the attamer and the real nature of meditation, the means , thus 
c “When a man is dead there is this doubt, some saying that he ib, 
othera that he is not This may I know, taught by you, this is the 
third among the boons'*’ (Katha 1 20) Thus, when the real nature 
of solvation was asked thus, the reply given by Yama, preceded by an 
examination of Naciketa's fitness for that teaching, was as follows 
1 ‘Hun, who ib difficult to be seen, who is hidden, who has entered 
within, who is hidden m the cave and who dwells m the abyss, by 
knowing Him as God through the knowledge of the Yoga relating to 
the soul, a wise man discords joy and sorrow’” (Katha 2 12) 

Having been thus taught, m a general manner, Naoketas with a 
view to understanding dearly the real nature of the object to be 
attained, indicated by the word f God’, the real nature of the means, 
viz knowledge, demonstrated by the phrase ‘by knowing’, and the 
real nature of the attainer, demonstrated by the words ‘wise man’, 
once more asked about meditation, different from means like merit 
and dement, thus f “Different from the right, different from the 
non right” 1 (Katha 214), about the object to be approached, not 
limited by tune, thus 1 “Different from what has been done and what 
has not been done, different from what has been and what will be ,,r 
(Kafha 2 14) , and also about the attainer, as this latter question is 
a question about the attainer, the sentient being as well, the latter, 
too, being eternal and included among the objects to be attained 1 
Or else, this text is concerned with a question about the object 
to be approached Like the oo-ordmation of the two words ‘ different *, 

mentioned m the text 1 (< Different from the right, different from non 
right” * (Katha 2 14), there is also a 00 ordination between the two- 
words ‘different’, mentioned subsequently, and so m this question 


1 That u, the last portion of 2 14 is a question about both Brahman 

the object to be attained, and the Individual soul, the attainer shiee the latter 
too, !■ eternal and an object to be attained like the former 




S24 


txdXhxa ximyruHEA 


[BO 1 4 6 

JkJDK 1 ] 


about the object to be approached, the approaching agen* and of the 
jmauu too have been included, and hence really no loss than three 
■qoeetiDM were asked 1 

Then, having praised tdus pragava by way of demonstrating 
Brahman, having depicted the real nature of the atfcamor, denoted bv 
the preujava, and the reel nature of the means, d en oting the prapava 
and having taught the prapava onoe more, Yama taught the real 
nature of the attainer, in the passage f “A wise man ia neither bom, 
nor dies He has not arisen from anything, has not beooxne anything 
Unborn, eternal, constant is this ancient one, who ib not killed when 
the body is killed” 1 (Katha 2 25), the real nature of the object to be 
a ttained , m the passage beginning 1 11 Smaller than the smell, greater 
than the great is the soul placed m the oave (i e heart) of this creature 
T&m one who is free from active will sees, freed from sorrow, through 
the graoe of the Creator, (and) the glory of the soul” 1 (Katha 2 20), 
and ending ' “Who knows thus”?' (Katha 2 25), and medi t ation 
that is of the form of devotion, in the middle m the passage 1 “This 
soul is not attainable by the study of the Yeda M * (Katha 2*23) and 
so on Then, having stated that the Supreme Soul is easily attainable 


1 The entire passage ia 

Anyatra dharmdd a nyatra adharmdd anyatra aamdt kftdkrUU 
Anyatra bktUdd bhaoy&a ea yat tat patyan tad vada % (K*$ha 2 14) 


Tha author is hare trying to show that this is not a question about a angle 
thing, but about throe difibnab things, vu Brahman, tha individual soul, and 
the means to salvation 

Bh offers two axplanatlorua 


(a) The portion Different from tha right different from non 
right rafc®B to the me a ns , vis knowledge, different fro m ordinary merit and 
dement And, tha portion * Different from what hw been done 


not bean done, different from what has been and what will be refen equally 
to Brahman and the individual soul, to both of wham, who are eternal the above^ 
deacnptaon fittingly Appiiaa Henc e the above question means Tell ™ about 
(1) the manna, (3) tha individual soul and (3) firoAmon 

(5) The whole text ureaUy a question about BraAmoa, but wufimZes quaetuuifi 
about the otter two as well Ttaa the portion 'different from the right 
meMswho ia different from tha means and the portion different from what 
bw been done means, who is different from the individual, soul 

^ above quastacm means Tell me about (1) Brahman, who u different 

*-**—*•*— 
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by the individual soul,— smoe the Person worshipped and th e wor- 
shipper have entered into the same cave (Katha 81 1 * * * ), — and the 
mode of worship, as well as the attainment of the plaoe of Vigg p by 
the worshipper, m the passage which begins Know the soul to be 
a lord of chariot *' 1 (Katha 3 3), and ends c 11 This the wise declare *’ 9 
(Katha 314), he concluded with the words * “ Invisible”' (Katha 
3 10) and so on Hence, this Upaxugad con tains a statement about 
the three alone as the objects to be known, as well as a question about 
them, there is no reference to pradh&na, established by the Tantra, 
(vie the S&mkhyas) 


StTRA 7 

1 And ks in thh oash of tbb gbbat n 
Ved&nta-parljata-saurabha 

Just os, although the word 'great* (mah&t) has been applied by 
the SSmkhyaa to the second principle called ‘buddhi’, yet it is found 
applied elsewhere as well m Vedic texts like, *1 know this great Person* 
(Vj S 18 12*, Svet 3 8), — bo the word 'unmamfest* (avyakta) may 
refer to the body 

VedBnta«kaustubha 

Just as the word 'great', mentioned in the Veda, is applied to the 
individual soul and to Brahman, — os in the passages 'Higher than 
intellect is the great soul* (Katha 3 10), 'The soul which is great and 
all pervading* (Katha 2 22 , 4 4) tvnd bo on, — anc^ not to the second 
principle, called buddhi, admitted by the Samkhyas, and oannot be 
applied elsewhere even by n hundred S&mkhyas, so it is established 
that the word 'munamtost as well, being mentioned m the Veda, 
does not apply to pradh&na, but denotes the body 


Here ends the section entitled 'What is denved from 
inference 1 (1) 


i Vide Br SC 1 2 ll U 

* P Btt7, line 10 

4 Bh 

16 
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Adhikara^a 2 The seotion entitled ‘The oup’ 
(Sutras 8-10) 

StJTRA 8 

“ (THH WOKD ' UNBOItN* DOBS NOT DEXTOTB THE Sl^LKHYA PBAI^Tl) 

ON ACCOUNT OB NON SPBGTFIOATION , AS IN THE GASH 07 THH OUP * r 

Vedfinta-p§rijfita-8aurabha 

On the prvrna facte view, viz Let prakrti, mentioned m the sacred 
text ‘One unborn female (aj&) ’ (6vet 4 5 1 * * * * ), be the one established 
in (the S&mkhya) Smrti, the author mdioates the right conclusion 
The unborn one, mentioned in the sacred text, must have Brahman 
for its soul®, because there is no specification guaranteeing the prtmct 
facte view B , as m the case of the oup, mentioned in the Bacred text 
There is a cup with its mouth below’ (Byh 2 2 8*) 

Vedanta-kaustubha 

Thus, it has been shown that m the Katha valll pradh&na, which 
is not mentioned in the Veda, is not denoted by the term ‘unmamfest% 
as it, through denoting the cause, viz pradh&na which is mentioned 
in the Veda, denotes its effect, viz the body It has also been shown 
that as pradh&na has Brahman for its soul, the text, thereby, refers 
to Brahman In a like manner, it is being shown now that the text 
about the unborn one, too, refers to Brahman alone 

In the Mantropanigad of the Svetfifivataras, we And the following 
'By an unborn, female (aj&), 6 red, blaok and white, bringing forth 
manifold offspring bf a like nature, there lies an unborn male (aja)*,. 
enjoying Another unborn male (aja) leaves her who hae been en 
joyed’ (Svet 4 5) A doubt arises, viz whether m this sacred 
text prakrti, established by the S&mkhya smrti, is recognized by the 
term ‘unborn one* (aja), or whether the meaning of the Bacred text 

i 6 R Bh.te.B 

1 I e be dependant on Brahman 

1 I e There is nothin g here to guarantee ns m selecting pradh&na of the 
opponents aa the unborn one 

• A R Hh, te,B 

• means a she goat tooaftiBlilOp 404 

• Jja means a he goat also 
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is prakrti, having Brahman for its soul On the pnma faow view, 
viz The ‘unborn one', etymologically derived as 'one who is not 
bom’, self supporting, independently bringing forth, by nature, 
oflfeprmg of a like nature, consisting in the three gunas, the cause of 
the distinction between bondage and release, and admitted by the 
S&ipkhyas, should be understood to be mentioned by the Beared text 
as well 

We reply The 'unborn one', which has Brahman for its soul, 
is mentioned by the sacred text Why* “On account of non 
specification ”, 1 e because there is no special cmramstanoe for under- 
standing pradhana which is derived from inference Our (le 
Upameadio) (prakrti), too, is unborn Smoe a scriptural text is authon 
tative only m reference to its own explicit meaning, l e only in refer- 
ence to what it actually states, a self supporting one is not recognized 
here, because the word 'self supporting 1 is found nowhere, and ajpo 
because it is impossible for a non sentient object to have an independent 
existence An example illustrating the absence of any specification, 
such as 'This is so\ with regard to a common term, is given in the 
words “As m the case of a cup” In the text 'There is a cup with 
its mouth below, and bottom above 1 (Brh 2 2 3), the word 'cup* 
(caznasa) conveys only the idea of an implement used m eating, m 
accordance with the etymology (A 'oamasa’ is that) whereby one 
drinks (oamyate anena), and so no accurate speenfio determination, 
that a cup (oamasa) is such, is possible, on aooount of non specification, 
— (the marks of) having the month below and the rest being possible 
elsewhere too 1 Similarly, m the sacred text under discussion also, 
there can be no specifying out that this prakrti, simply beoause it is 
unborn, is the one established by the S&zukbya smpti 


1 I e in the above text about the there are no special marks which 
justify ue m selecting out the S&rjMya prakrti here out of other possible m ea n i n gs 
of the term agd' just as m the text about the oamasa , there are no special 
marks fbr fixing what exactly a oaxcasa denotes here until we are told specifically 
in the complementary passage that it denotes the head 
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StJTRA 9 

“But (thh uhbqbh ohm is) that which has light (xh Bbah 

hah) fob its BBamrora (i b oaubb), fob thus sous bhad ” 

Vedfinte-pSrlJita-aaar&bha 

If it be objected that in the soared text about the trap (aamosa), 
it is known from, the oomplemen tory text ‘It is the head’ (Brh 
2 2 3) tha t the cap is the head , now what is the oonvinamg reason for 
understanding a particular maa-nnig m the soared text about the 
unborn one f — 

We reply That of which “ light ", i e Brahman, is the “ begin- 
ning”, ie cause, is here denoted by the soared text about the unborn 
one, far "thus” alone “same read*', viz ‘ From him arose Brahma, 
name, form and food* (Mupd 119) 

Vedfinta-kanstnbha 

Just as from the complementary passage 'This is the head, for 
there is a cap with its month below 5 (Brh 2 2 3), it is known that 
nothing but the head is the trap, so there is no ground here for specifying 
out the unborn one, established by the S&mkhyas On the contrary, 
that unborn one which has Brahman for its soul is to be understood 
m the soared text about the unborn one (Svet 4 5), on the ground 
of prior and later texts, — so holds the author 

The term “but” implies certainty Prakjti, “which has light 
for its beginning ”, is to be understood definitely in the sacred text 
about the unborn one The compound “which h« light for its 
beginning ” means That of which the ‘beginning*, i e the instituting 
cause, is ‘tight*, l e Brahman, celebrated m scriptural texts like 
‘That the gods worship as the light of lights* (Brh 4410), ‘Now 
the light which shines higher than this heaven* (Oh&nd 3 13 7) 
and so on, — i e it should he understood to be that which has Brahman 
for its soul la the Veda, the peculiar nature, qualities and t he rest 
of Brahman alone being speoutlly determined, no other topio he 11 b een 
dealt with, and henoe, that alone which has Brahman for its cause 
ib to be understood The sense is Beginning 'The speakers of Brah- 
man say “ what is the cause'* ? ' (6vet 1 1) and so on, and rejecting 
the views of these who take tune to be the first cause, of the Bauddhas, 
the Mtmftm naira s, the Jains and the logicians, suggested in the passage 
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'Tune, nature, destiny, accident 1 (6vet 1 2), the text goes on 
4 Those, following meditation and concentration, saw God's self-power, 
hidden by His own qualities * (Svet 13) On aooount of this intro- 
ductory text, in the sacred text about the unborn one (Svet 4 fi), 
that unborn one alone which has been established by the Veda and 
which a power of Brahman, — the cause of the Universe and denoted 
by words like 'light 1 and the rest, — is to be understood, smoe subse 
quently also in the passages 'From this, the M&ym creates this 
universe, and m it the other is bound up with M&yft 1 (Svet 49), 
'But let one know prakrta to be Mayfi, and the Great Lard to be the 
Mfiyin 1 (fivet 4 10), 'The One, who roles over every souroe 1 (Svet 
4 11) and so on, that alone which has Brahman for its soul is estab- 
lished For that very reason, it is declared in the m.™ Upamgad 
that although this, as a power, is different from the possessor of powers, 
yet it is non different from Brahman, because of having no exutenoe 
and activity apart from the possessor of powers, thus 'On knowing 
the enjoyer, the object enjoyed and the Mover, all has been said, this 
is the three fold Brahman* (&vet 1 12) Here, the enjoyer is the 
individual soul, denoted by the term 'higher prakrta*, the object 
enjoyed is the non sentient in its causal and effected states, denoted 
by the term 'lower prakrta 1 , and the Mover is the Highest Person, 
possessing the two prakrtis, and denoted by the term ‘Brahman 1 
Thus, the phrase 'All is this Brahman 1 establishes the noon difference 
of Brahman and the two prakrtis, the objects to be controlled, — smoe 
the existence and Activity of the latter two depend on their Controller, 
— m spite of there being a difference of nature between them and the 
Lord 

With a view to confirming that unborn one whioh is mentioned 
m the Veda, by that very Veda, the author establishes this onoe more 
in the words “ For thus some read ”, that means, because thus some 
schools, i e the Atharvsqikas, “ read 11 in the Mun^skqpazusad that 
this unborn one has Brahman for its soul ' From him arose Brahmft, 
name, form and food* (Mupd 1 1 9), and because it is declared by 
the Lord Himself, m the passage ' “My womb is the great Brahman 
In it I place the germ 119 (Qit& 14 3) In the Taittulyaka, too, having 
mtrodnoed Brahman m the passage 1 Smaller than the small 1 (Mahft- 
n&r 6 3 1 ), having, then, designated the origin of the entire universe, 

i Thu vane ooottrs also m Satba 2 20 and fivwt 8 20 
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implied by the vital breath., in the passage * Seven vital breaths arise 
from him 1 (Mahftnftr 8 4), the text goes on to read after that *Py 
an unborn female, red, white and black, bringing forth manifold 
ofifepring of a like nature, lies an unborn male, enjoying Another 
unborn male discards her, who has been enjoyed* (MahAn&r 9 2) 
And since this Baaed text is to be taken as referring to prakfti, which 
has Brahman for its soul, and since here, too, the same must inevitably 
be the case, that prakpti alone which has Brahman for its soul is the 
object to be established by the sacred text about the unborn one 

COMPARISON 

Saxpkara 

The interpretation of 1 jyotnr npakrama ’ different, viz ' (The 
unborn one is) the beginning (l e the material cause) of light (l e 
of the four kinds of material objects, consisting m light, le Are, 
water, and so on) ’ 1 


SCTRA 10 

“Aero on account or tke tracking or the fashioning (or 

THU UNJLVHB 8B), THBBB is NO CONTRA DICTION , AS IN TH3B OASB OF 

THB HOBBY ( MHDITATION) ” 

Vedfinta-pfirlJ&ta-saurabha 

No contradiction is involved in taking one and the same substra- 
tum of qualities as unborn and having, at the same tune, Brahman 
for its material cause On account of the teaching of the creation of 
the universe from Brahman, the cause of the world and possessing 
subtle powers, both fit m, “ as m the case of the honey meditation ” 

Vedfinta-kaustubha 

To the objection, viz How can an unborn one be something 
generated, the author replies 

The word “ and 11 is for disposing of the objection There is no 
contradiction m taking am unborn one as something generated Why ? 
11 On aooount of the teaching of fashioning ’* The word “fashioning ” 


1 8 B 14 0 p 403 
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means makin g or creation, on aooonnt of the taw^iTig of that 1 i e 
on account of the teaching of the creation of the universe from Brah 
man, possessing subtle powers, in the passage ‘From this, the M&ym 
creates this universe* (Svet 4 9) The unmanifest prakrti, subtle 
in form and a power of Brahman, is said to be unborn because of being 
non different from Brahman as His power That very same prakrti, 
•emanated from the possessor of powers or Brahman and abiding m 
the form of effects, is said to have Brahman for its beginning or cause, 
" and henoe there is no contradiction Here the author states a parallel 
case in the words “As in the oase of the honey meditation ** In 
the honey meditation,® which begins 1 Verily, this sun is the honey of 
the gods' (Ch&nd 311), m the concluding text 'Then, having 
risen up from thence, it will neither rise nor set, it will remain alone 
in the middle* (Ch&nd 3 11 1), the very hattw thing, which in its 
causal state abides m a subtle form and is not, as such, Assignable 
as honey, is, m its effected state, imagined to be the honey, enjoyable 
by gods like Vasu and the rest, and to be possessed of rising and setting, 
without giving rise to any contradiction Similarly, the very sam e 
eternally existent prakrti is designated by the sacred text in its causal 
form in relation to the bondage and release of the eternally existent 
mdividual soul Here, the individual soul, indicated by the term 
‘unborn one* (aja), — eternal by nature, earned away by the current 
of begmnmgjfiss kannas, and hence devoid of a true knowledge of 
the real nature of itself or of the Supreme Being, — having identified 
itself through nescience with the bodies, such as of men, gods and the 
zest which are the evolutea of prakrti, lies by, enjoying sounds and the 
rest, the parts of prakrti , such a one, devoid of the bliss of Brahman, 
is said to be ‘bound* But one, who having attained by chance the 
grace of the Lord through humbleness and the like, and having 
attained the K|i« of Brali -mn^ by Tn«™ of the repetition of the 
means, — ‘hearing* (flravana) and. the rest of the Ved&nta, — learnt 
from a holy spiritual preoeptor, discards prakrti, is said to be ‘freed* 
If m aooordanoe with the etymology 'An unborn one (aj&) is one that 
is not bom*, it is said that the unborn one is not prakrti, eternally 
existent a n d having Brahman for its soul, then the conventional dis 
function between the bondage b-tiH release of the created souls cannot 


i This the compound 'kalpanopadMt 

■ Vide V K 1 8 81-88 See footnote 1, p 198 
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be explained by the non sentient pradh&na, devoid of any connection 
■with B rahman Hence it is established that the unborn one, men- 
tioned m the saared text, has Brahman for its soul 


Here ends the section entitled 'The cup’ (2) 


COMPARISON 
Saipkara and Bhfiskara 

Interpretation different viz 1 On aooount of the teaching of an 
imagination (le a metaphor), there is no contradiction’ That is, 
the word ‘aj&* here does not stand for one who is literally unborn, 
but simply metaphorically represents prakrti, the source of all things, 
as a she goat, just as the sun, though not really honey, is metapho- 
rically represented as such in the Ch&ndogya 1 


Adhikar&pa 3 The section entitled ‘The 
collection of number* (Sutras 11-13) 

StJTRA 11 

"Not on aooount or the goixbotion of numbbb even, on 

AOOOUNT OF DIVERSITY, AND ON AOOOUNT OF EXCESS ” 

Vedanta -pfirijSta -saurabha 

" Even on aooount of the collection of number ” m the text 'In 
whom the five people and the ether are based 1 (Bfh 44 17 , Sat Br 
14 7 2 19 ■), it is not to be said that the twenty five principles, begin- 
ning with pradh&na, are based on Scripture, so what dispute can there 
be regarding the koowabihty of one pradh&na from Scripture ? * 
Why 1 "On aooount of diversity,* 9 le because the objects which 
are based on Brahman, established m Scripture and denoted by the 

1 1 10, pp 404-0 Bh B 1 1 10, p 75 Of BdmSnvga % 4 criticism 
uf tfaia mt q o c pratafaon 

•P 1090 Ins 8 s K, Bh, 6 k. B 

9 XlwtTB, all tin ItSaUlj firs p nmnplw of bhs SMU&yaa oan bo known from 
Scrip ture, not to speak of pradMna alone 
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tern ‘ in whom ’ , are different from the objects established in the Tantre 
(l e the SSmkhya-smrla), since the former are found to hare Brahman 
for their soul, “ and on aooount of the exoese ” of Brahman, the support, 
and likewise of the ether 


Vedfinta-kaustubha 


Tn the previous aphorism, it has been shown that the text about 
the unborn one, not referable to pradh&oa, as admitted by the S&m- 
khyaa on the ground of texts like ‘The self power of the Dotty ’ 
(grot 1 3), refers to Brahman on the ground that it refers to Hifl 
power, viz p radh&na , as admitted by the Ved&ntms In the vary 
mm manner, by showing that 1 the text about the ‘five five people* 
refora to the vital breath and the rest, baaed on Brahman, on the 
ground of the pronoun (' m Whom’) and so on, leading to the nnDi 
floataon of the number admitted by the Stakbyas, (viz twenty five), 
the reverend author of the aphorisms is c onfirmin g his contention 
that pradh&na has never been mentioned in Sanpture 

In the chapter * of the Brhadfaanyaha, immedi ately after 

the introduction ‘That the gods worship as the light of lights, as 
life, as immortality’ (B T h 4410, Sat Br 14 7 2 20»), we read 

the following ‘In whom the five five people and the ether are based, 

him I, the knower, the immortal, know as the soul, the immortal 
Brahman' (Brh 4417, Sat Br 147219) Here a doubt arises, 
viz whether by the phrase, ‘five five people’, meaning five groups of 
five, the twenty five principles, admitted by the S&mkhyaa, are 
denoted, or the vital breath and the rest, five in number and called 
‘five people’ (pafioa ]ana) The pnmafiuu view is as fellows We get 
here the twenty five principles, mentioned m Scripture and determined 
more specially in the SSmkhya amrti In the Saett samhita Vwe read 
the following,— beginning ’Bemgstmok* by tlm three kinds of eoraow, 
(one undertakes) an enquiry into the cause of their removal (S#m 
K& 1), and continuing ‘The primal cause prakrta is not an effect, 
the seven objects beginning with the mahat are causes as well as 


i Hare the implies reason , -o mon im«s 

• Ought to be fourth chapter P . 

4 That u a S&flkhy* treatise qt a aaipbitft or trefttue deelmg with the nxty 

ideaa peculiar to the S&rp&hyaa 

« Ooneot quotation aUhtghOtdt which la translated her* Vida Mm 

Bl,;l 
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effects, sixteen objects ore effects (only), puruga is neither a oauso 
nor an effect’ (S&xn E& 3 1 ) 

With regard to it, we reply “ Not even on. aooount of the collet turn 
of Tirimhar ”, The word “ even ” implies possibility 8 In spite of the 
fact that the number twenty five is found in this text, prokrti and the 
rest have not Scripture as their authority Why * “ On account of 

diversity ", i e because the twenty five principles, mentioned m timrti, 
canno t be arranged m five groups of five each, they being of various 
VitiHb There can be numeration or grouping of objects only with 
reference to a class, a common quality and so on, e g when we Hay 
‘A group of five rows’, 'a group of five learned men* But here we 
find no common cause for grouping five objects under each pentad 
In such oases as ’seven are causes as well as effects’, 'sixteen are 
effects (only)’ and so on, on the other hand, there do exist causes 
for such, groupings 8 

Or, else (an alternative explanation of the word ‘n&nftbhftvfit ), 
'on aooount of the absenoe of plurality ’ That is, all the objects 
mentioned m the Ved&nta having Brahman for their soul, there w no 
absolute plurality, m aooordanoe with the statement ‘All this lias 
that for its soul’ (Gh&nd 6 8 7, 6 9 4, 610 3-616 3), and also m 
aooordanoe with the teaching contained here, viz ’In whom the five 
five people and the ether are based’ (Bfh 4 4 17) The sense is that 
if the twenty five pnnoaples, admitted by the S&zpkhyas, bo accepted 
here then, they not having Brahman for their bouI, plurality will 
result, contradicting Scripture 

Or, rather, the pmunplee, admitted by our opponents and mdo 
pandent of Brahman, being distinct from those that are based oil 
Bra hman , in aooordanoe with the text ’In whom the five five people * 
(Brh 4 4 17), " and on aooount of exoeaa ”, there is not even the numbor 
twenty five here On the contrary, " on aooount of the excess ", 
Le surplus, viz the Supreme Soul, the support of all, indicated 

1 P 4 

8 I e mu if it be posable to uodaortaod bare tbe number in tended by the 
Stiqikhyaa ahU Am the S3qMya view cannot be md to be referred to hare It 
will be shown, later that it ie not really even poamble to understand bore the 
number twenty five intonS-i by the Sarplthya* 

1 I e A group consists of a certain number of nm/Oar objects But hare 
it is impos sible to divide the twenty five Stiapltkya pmunples <•»»*«* five groups, eaoh 
containin g five nmtlar p n mn pl as Henoext oaanot be ma that 'five five people 
means 0x0 - 25 pnmaplea of the Sdqriftpu 
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“by the pronoun ‘in whom \ and the ether, twenty five principles are 
not denoted 

The meaning of the text is aa follows ‘The gods worship that’, 
viz Brahman What is that ? ‘ That which ia the light of lights *, 
le of sun and the Test, ‘life’, i e the cause of the longevity of its 
own devotees, ‘immortal*, 1 e the ob]eot to be attained during the 
state of release, this is the sense of the introductory text (Byh 
-4 4 16, eto ) ‘In whom*, i e in Brahman, ‘the five five people are 
based’ The compound ‘five people* (pafioa jana) is to be explained 
in accordance with the rule ‘Words indicating a quarter or a n umber 
are compounded (with words in the same case 1 * * * * * * ) to designate a name 
(and the compound is a tatpuruea)’ (Pan 2160, SD K 727 s ) 
The word ' five people ’ is here understood as a name, smoe the meaning 
of the component parts (i e the number five) is not intended to be 
•designated Just as by the expression ‘seven sages* each of the 
seven sages is denoted, so by the word ‘five people * as well On the 
•enquiry How many five people are there * the adjective ‘five’ 
is added 8 As Y&jflavalkya says ‘In whom the ether is based that 
alone is Brahman, the support of all and immortal He who knows 
■the Highest Self, to be approached by the freed, the soul, the cause 
of all existence and activity, becomes immortal, so I thank He who 
does not know Him does not beoome free ’ 


StJTRA 12 

“(THB ‘mva PBOPLB* ABB) THE VITAL BBHATH AND THE BOOST, 

OH ACCOUNT OP THB CWimHMHNTABY PASSAGE ” 

Ved&nta-p&rij&ta-saurabha 

"On account of the complementary passage*’, vis ‘Those who 
know the breath of breath, the eye of eye, the ear of ear, the food of 

i In accordance with the previous Pfin -sutra 2 1 40 

■ P 509 vol 1 

8 I e the expression five people’ denotes the name of a oertain eta* of 

beings and the expression * five five people ' denotes that there axe Jive cl a ss es 

■of such beings just as the expression seven sages ' denotes a certain class of 

sages, (i e stars) and the expression seven seven-sages’ denotes that there are 

seven pleases of such beings What these olaases of beings palled five people are 

ia mdioated m the next sfitzra. 
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food, the mmd of mind* (Sat Br 14 7 2 21 *), these " iivo people " 
(pafloa jana) are to be known an the vital breath and the rest 

VedSnta-kaustubha 

To the question Who, then, are the five people, the antlior 
replies here 

« On aooount of the complementary passage *\ vir "Those a ho 
know the breath of breath, the eye of eye, the oar of oar, the mind of 
mind* (Sat Br 14 7 2 21), the vital-breath and the met, five m num 
ber, havin g Brahman as their soul, and denoted bv the trim 4 five 
people ”, are meant by the sacred text 


StTRA 13 

“ (Thb rnnoaB rrvn is to bb oomplptbu) j» ltuiit, yuon bmno 

SOH FBBSBWT (ll NOT MBNT10NBD) (IN TIIH ThXT) OF SOWF " 
Ved&nta-pSrijfita-saurabha 

“ Food being non present (i e non mentioned) ", on the otlior 
hand, m the complementary passage of the Kitovas®, the numbt r 
five is to be completed “ by light ", mentioned m tlio beginning 

VedSnta-kaustubha 

Apprehending the objection, w Let the vital breath and the 
rest, five in number, be the * five peoplo * on the ground of the comple- 
mentary passage, subsequent to the sacred text about the k flw puopto* 
m the MBdhyandina branch In the Kitova branch, too, there is a 
text about the ‘five people 1 There the word 'food* w not found In 
the complementary passage Hence, how can the number fiv< be 
completed here * — the author replies here 

It has been said that the MBdhyandinas complete the number 
five by means of food But “ there being the absence or non mention 
of food ” m the reading " of some *’, l e of the K&pvos, the numbt r 
■five is completed “ by light ", mentioned m the introductory passage 
'That the gods worship as the light of lights 7 (Brh 4 4 16),-— this 

1 P 1000, lines 6 0 4 It, Bh &K, B 

* V» Bfb 4 4 18, which omita'anfiafya mutant* 
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is the sense Henoe, it is established that pradhtoa, devoid of any 
connection with Brahman, is not an object to be known from Scripture 


Here ends the section entitled 'The collection of number' (3) 


Adhikaraga 4 The section entitled 'Being the 
cause' (Sfitras 14 15) 

SCTRA 14 

" Ajxd (ma XiObd alonb is to bb ttndhbstood) as ^ gausb 

WITH BBQABD TO THH HTHHB AND TUB BUST, ON ACCOUNT 07 ttth 

DBOLABATION 07 (BBAHHAN) AS DBSIGNATHD ” 

Vedanta -parijfita-saurabha 

Omniscient and omnipotent Brahman alone is to be understood 
everywhere m the texts about the creation of the ether and the rest, 
because the very same Brahman, " as designated ” m the charactenz 
ing aphorism 1 and the following, is demonstrated “ as the cause ” 
of the ether and the rest 

Vedanta -kaustubha 

An objection may be raised here That view, too, which rejecting 
pradhtoa, established by Smrta, as the oause of the world, takes the 
universe to have Brahman as its sole cause, is, indeed, a doubtful one, 
since m the Vedanta texts, demonstrating the cause, creation is stated 
to bo due to manifold causes Thus, m a certain text 1 "The existent 
alone, my dear, was this m the beginning*' ’ (Gh&nd 6 2 1), creation 
is said to bo duo to the existent, in a oertam other text 'From this 
soul the ether hju arisen* (Tait 2 1), to be due to the soul alone, 
Aff iin m another text, on the other hand 'The non e xis te n t, verily, 
was thw in the beginning, from that, forsooth, the existent arose* 
(Tait 2 7), likewise m the text 'The non existent alone was this m 
the beginning, it was existent* (Ch&nd 3 19 1), to be due to the non- 
existent, m another text * 11 What is its final goal t *' “ The ether" 
said he' (Gh&nd 1 9 1), to be due to the ether, in q certain other 
text 1 “ All these beings, venly, enter into the vital breath’* * 


1 Vu Br SO 1 1 2, eto 
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(Chftnd 1 11 5), to be due to the vital breath, and m some passaged 
in the BphadAranyaka ‘The soul alone was this in the beginning* 
(Brh 1417), 'Brahman, venly, was this in the beginning’ (Bjh 
1 4 10), to be due to the soul and to Brahman Such being our know 
ledge of the oause of the universe, it is not possible to osooitam 
definitely that Brahman alone is the oause of the umverso But it 
is posable to ascertain definitely that pradhAna, independent of 
Brahman, is the oause of the universe Thus, in tlie text ‘ Vonly, at 
that time this was nnmamfest (avy&krta), it became manifest simply 
by name and form ’ (Brh 1 4 7), by the word 'unnuuufest ’ pradhAna, 
independent of a sentient pnnoiple, is declared to bo the cause of the 
universe The meaning of the text is that 'this 1 , i e tlie manifest 
world, was 'at that time*, i e pnor to creation, 'unmamfest* and 'it', 
viz pradhAna, ‘became manifest by name and foim* The mass of 
texts demonstrating the cause of the universe should be token to be 
referring to pradhAna alone 

With a view to disposing of the above view, his Holiness is allowing 
that the mass of texts designating the oause of the universe all refer 
to Brahman 

The word “and" is for disposmg of tho objection The word 
"as" implies the kind It is posable to ascertain definitely that 
the Highest Person alone, omnipotent, endowed with tlie attiibutes 
of omniHoienoe and the rest and the Lord of all, is tlie Cause of the 
Universe How* "On aooount of the declaration " of the very 
same Brahman, " designated " m the characterizing aphorism and 
the rest, " as the oause " of effects like the ether and the rest Thus, 
Brahman alone, mentioned previously m the passage Brahman is 
truth, knowledge and infinite’ (Tait 2 1), is designated os the cause 
in the passage 'Prom him, venly' (Tait 2 1) and so ou Likewise, 
Brahman alone, indicated by the passages, ‘ " The existent alone, 
my dear”’ (ChAnd 621), ‘He thought "May I bo many”’ (ChAnd 
8 23), is designated m the passage 'He created light’ (ChAnd 
6 2 3) The same is to be understood with regard to other Upanigod 
texts too 

COMPARISON 

Sarpkara 

General import same, literal interpretation different, viz * (AT 
though there may be a conflict among the VedAnta texts) with regard 
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to (the order of the things created, like) the ether and the rest, (there- 
ib no oonfhot among them with regard to the creator,) be paus e as- 
(Brahman) is designated as the cause (in one Vedanta) so (He) is. 
mentioned (in. other VedAntas too) 1 

Srika^tha 

Interpretation different He does not begin a new 
here, but continues the same topic Henoe the sntra ‘And ]ust as 
on account of the declaration (l e understanding) (of Brahman) as 
the cause (in all the Vedanta texts) with regard to (ail the effects like) 
the ether and the rest, (as well as m all other general texts), (prodh&na 
of the S&znkhyas is not understood, so the S&znkhya principles are not 
understood here) * That is, just as we interpret the vague and general 
text * venly at that time, it was unmanifest * {Brh 1 4 7) m the light 
of the specific text ‘The soul alone was this m the beginning 1 (Brh. 
1 4 1), and understand thereby the first text as dnnntiTig Brahman, 
and not the S&mkhya unmanifest or pradhAna, so exactly, here we 
should interpret the vogue and general text about the 'five five people ' 
(Bph 4 4 17, etc ) m the light of the speoifio passage about the vital- 
breath and the rest (Brh 4 4 18, eto ), and understand, thereby, the 
'five five people’ as the vital breath and the rest, and not as the 
S&mkhya principles 8 


SUTRA 15 

“ On account op thb dbawing in ” 
Vedfinta-pSrijSta-saurrfbha 

" On account of the drawing m ” of Brahman That is, the very' 
same Brahman, mentioned previously in the passage 1 He wished ' 
(Tait 2 6 s ), is referred to in the passage ‘ The non existent, venly ’ 
(Tut 2 7 4 ) too Similarly the very same Brahman, mentioned pro 
viouflly in the passage 'The sun is Brahman 1 (ChAnd 3 19 1 B ), is also- 
referred to m the passage e The non existent alone was this * (GhAnd 
3 19 1 °) Hence, Brahman alone, who is ever existent, is denoted 


1 6 B 1 4 14 p 414 
8 3, R, Bh, B 
5 Not quoted by othen 


* 4k B 1 1 14, p 680 Fart 6. 

* Op oti 

* 6 R Bh,B 
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by the word 'non existent sinoe there being no distinction of names 
and forms prior to creation, He has then no existence in so far as 
connected with these names and forms In the same manner, what 
is denoted by the term ‘umnanifest’ in, the passage ' Verily, at that 
tune, this was umnamfest, it became manifest simply by name and 
form’ (Bfh 1 4 7 i), is referred to in the subsequent passage as well 
4 He is entered here as for as the finger nail tips ’ (Bfh 147 s ) and 
so on It is also impossible for the non sentient pradh&na to be a 
controller by entering within Hence, the unmamfest, its controller, 
is said to be Brahman The sense is that m the texts, demonstrating 
the cause of the universe, Brahman alone, established by the defining 
aphorism and the rest, is to be understood, — there is not even the 
slightest possibility of pradh&na being so understood 

Ved&nta-kaustubha 

"On account of the drawing m” of Brahman That w, the 
very same Brahman, omniscient, and creating the universe subsequent 
to His resolution to be many, as mentioned previously in tlie passage 
4 He wished’ (Tait 2 0), is also referred to in the passage ‘The non 
■existent, venly, was this in the beginning, from that the existent 
arose * (Tart 2 7) Here, Brahman as possessed of subtle powers 
in His causal state is denoted by the term ‘non existent — which 
is but a synonym for the word ‘subtle’, — an contrast to Brahman as 
possessed of manifested powers in His eflfeoted state, fit to be denoted 
by the term ‘existent’, — which is but a synonym for the word ‘gross* 
In the very same manner indeed, it should be known that Brahman, 
mentioned previously m the passage ‘The sun is Brahman’ (Ohand 
3 19 1), is referred to m the passage too ‘The non oxzstent alone was 
this m the beginning, it was existent* (GbAnd 3 19 1) In the veiy 
game manner, m the text about the unmanifest as well, it is the inner 
controller of the unmamfest that is denoted by the word'unnwmfist 
as here the pronoun ‘he’ refers to Brahman, denoted by the term 
'umnanifest *, m the passage ‘He is entered here as far as the finger 
nail tips When seeing, the eye, when hearing, the ear, when think 
ing, the mind Let one worship (Him) aa the soul* (Brh 1 4 7) 
J* thflre hem « «■ separate agent of manifestation, tho expression 

It become m anife st (vyfiknyata) * should be understood as denoting 


1 6 , R Bh, B 
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an ‘object agent 9 (l e the reflexive passive form) Or else, the present 
indicative should be understood simply m the pas siv e 1 Henoe, 
everywhere the cause is one and the same indeed The objections 
with regard to the oause are refuted in this section We who.ll dispose 
of the objections with regard to the effects, on the other hand , m the 
third quarter of the second chapter, under the aphorisms 'Not the 
ether, because of being non scriptural’ (Br Sfl 2 31) and the follow 
ing Henoe, it is established everywhere that the cause of the universe 
is Brahman alone, a sentient Being and possessed of omniscience and 
the rest 


Here ends the section entitled ‘Being the oause* (4) 


COMPARISON 
Saxpkara and Bhdakara 

The general purport (of the sfitras 14-15) same, but while Nun 
bftrka connects this odhxkoiana more directly with the topic of the 
preceding port of the p&da, viz with the refutation of the Sftmkhya 
view *, Somkara and Bhflskara do not do so, but take it to be oonoemed 
with the general question of the concordance of all texts with regard 
to Brahman 8 

Srikantha 

Interpretation different The same topic continued ‘On 
account of the drawing in’ That is, just as the very same Brahman 
mentioned m the prior passage 'He wished’ (Tait 2 6) is understood 
m the subsequent passage too ‘The non existent alone was this m 
the beginning’ (Tait 2 7), because the two passages involve each 
other, so exactly, the 'five five people \ mentioned m the prior passage 
<Brh 4 4 17, eto ) are understood as the vital breath and the rest, 


* Ie ag having reference to a necessarily implied agent, asm the e x pre s sion 
‘The village is bang approached ’ Vide ^ B 1 4 10 p 417 

a Thu is evident from the oanolnding sentence of his explanation of the 
antra 15 “Na pmdhOna-iaM gtmdko' pto bhdvafr' VPS 1415, p 181 
ESS 

■ ThiB is evident from the beginning of the adhikaraoa 'Tatra \dcm% aparam 
dAaUato Na jantnd di-kart»Qatvaifl BrahmaQO, BrphmcHnmam «d goto 
rfm&nyarfl vedtinta-vOkydn&p pratipattum Jakyat m\ eto Vide SB 1 1 14, 
pp 412 18 Bh B 1 1 14, pp 75 77 
16 
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mentioned m the subsequent passage (Bjh 4 4 18, etc ), beoause the 
two passages Involve each other 1 


Adhikar aq.a 6 The seotion entitled ‘Denoting 
the world’ (Sutras 16 — 18) 

SCTRA 16 

"BBGAUHH OF DENOTING THU WORLD ” 
Vedanta-pfirljfita -saurabha 

It is not to be supposed that in the text ‘ “He venly, 0 Bftl&ki, 
who is the na 1 ™ 1 of these persons, of whom this is the work’” (Karrs 
3 0 *}, the object to be known ib the person, mentioned in the Tantra 
(viz m the S&mkhya doctrine) and the enjoyer of the fiuits of merit 
and dement None but the Supreme Soul is here indicated os the 
object to be known 'Why 8 Because Brahman is the topic, os known 
from the text ‘"Let me declare Brahman to you 1 *’ (Kang 418), 
beoause the ward 'work’, meaning 'something that w done’, denotes 
the world which is an effect, because by the pronoun 'this* the world, 
established by the evidence of perception and the rout, ib suggested , 
and, lastly, beoause the person, mentioned m the Tuntra, is not the 
topic here 

Vedfinta-kaustubha 

The S&mkhyas hold that prakrbi is the agent and puroga tho- 
enjoyer The impossibility of prakrfi to be the cause has been shown, 
in venous ways Now, although it has been shown in the section 
regarding Pratardana 4 that the Kaugtafa. br&hmajga texts refer to 
Bra hman , yet by showing that the text ' "Of whom this is tho work" * 
(Kane 4 10), too, refers to Brahman, the author is now disposing of 
the objection, viz the person (purusa), admitted by the SOmkhyas, 
is aooepted by the Ved&nta, on the ground of its hwmg a n enjoyer, 
and prakflu, superintended by it, is the cause of world 

We read of a dialogue between BAJSki and Ajfttafiatra in the 
Kaugitaki hrSh map a There, a sage, called Ba.1s.ln Gftrgya hav ing 

1 4fc B 1 1 14* pp 683 38, Part 0 

■ &K.B 

4 Vide 'Ii^-prikadMKWiQa , rtUraa 1 1 89-32 


» 8, R. Bh B 
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promised the king Aj&t»4atru "'Let me deolare Brahman to you”' 
(Kang 4 1), having then de si gna ted various persons as T*T*Tvma.Ti f 
thus "'He who is the person within the sun”* (Kang 4 3), "'The 
person within the moon 9 " (Kang 4 4) and so on i, beca me silent 
Then, AjfttajSatru, who knew Brahman* having condemned him 
with the words ' "In vam, did you tell me ,M * (Kang 4 10), paid 
' “Hie who, verily, O B&I&ki, is the maker of these persons, and * of 
whom this is the work, he, verily, is to be known 199 (Kang 410) 
Here a doubt arises, viz whether puruga, established m the Sfimkhya 
tantra, the superintendent of prskjti and the enjoyer, is tau gh t here 
as the object to be known, or the Supreme Soul The prtma fane. 
view is as follows It was puruga, unconnected with prakrfi, as estab- 
lished in the Tantra, that was indicated, by the royal sage, as the 
object to be known, because of the mention of a connection with 
works m the phrase ' “and of whom this is the work* 99 (Kang 4 10), 
beoause works, consisting in merit and dement, are possible on the 
part of the individual soul alone, entitled to works, because a oonneo 
turn with work is not admitted on the part of the Supreme Soul, 
and, beoause the origin of the world is due to the works of the respective 
enjoyers Moreover, here in accordance with the text ‘They two 
went to a sleeping person 9 (Kang 4 10), it was the enjoying soul 
alone which was demonstrated by Aj&ta4atru to B&lAki Likewise, 
m the passage ' Just as a merchant enjoys with his own people, and 
as his own people enjoy him, so exactly this intelligent self enjoys 
with these selves, so exactly these selves enjoy it 9 (Kang 4 20), the 
characteristic mark of the enjoying soul alone is found The meaning 
of the text is as follows 'Just as a merchant*, i e a lord who is the 
chief, enjoys 'with his own people 9 , i e with implements hke servants 
and the rest, and ‘his own people*, le the servants and the rest, 
'enjoy* the merchant, i e depend on him for food and clothing, 'so 


1 The sage wanted to teach the king about the person withm the sun, 
that within, the moon, that wi thin the li ghting that within th* olond end so rm , 
altogether about sixteen persona but m each oue, the kmg begged to be spared 
of the teaching as he was already acquainted with the person m question 
Finally, the king himself taught the sage about Brahman Vide Kang 4 

* The word BraJuncyAa ’ ib not really included m the text 

» Correct quotation * j Afjgd eat khdlu mJ saifwOdayttfM 1 m which asae it 
would m vain, verily did yon me talk * Vide Kang 4 10 p 198 

4 Correct quotation v & 1 * * 4 end not * oa 1 
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promised the fang Aj&tadatru * "Let me declare Brahman to you’” 
(Sane 41), haying then designated various persons as Brahman, 
thus ‘“He who is the person within the sun’” (Kang 43), “'The 
p^ann within the moon” ’ (Blaus 44) and so on 1 * * , became silent 
Then, Ajatafiatra, who knew Brahman a , having condemned him 
TOth the words ‘ “In vam, did you tell me”’ * (Sans 4 19), said 
* “He w ho, verily, O B&llLki, is the maker of these persons, and 4 of 
whom this is the work, he, venly, is to be known 1 " (Sans 419) 
Sere a doubt arises, viz whether puruga, established in the S&mkhya- 
tanka, the superintendent of prakjti and the enjoyer, is taught here 
as the object to be known, or the Supreme Soul The pnma fame. 
yiew is as follows It was portion, unconnected with prakrti, as estab- 
lished m the Tantra, that was indicated, by the royal sage, as the 
object to be known, because of the mention of a connection with 
works m the phrase ' “and of whom this is the work" ’ (Sang 4 19) , 
because works, consisting m merit and dement, are possible on the 
part of the individual soul alone, entitled to works, beoauso a connec- 
tion with work is not admitted on the part of the Supreme Soul, 
and, because the origin of the world is duo to the works of the respective 
enjoyers Moreover, here in accordance with the text 'They two 
went to a sleeping person* (Kaun 4 19), it was the enjoying soul 
alone which was demonstrated by AjAtofiatru to Bfilfiki Likewise, 
in the passage * Just as a merchant enjoys with his own people, and 
as his own people enjoy him, so exactly this intelligent self enjoys 
with these selves, so exactly these selves enjoy it* (Kang 4 20), the 
oharaatenstio mark of the enjoying soul alone is found The meaning 
of the text is as follows 'Just ns a merchant*, le a lord who is the 
chief, enjoys 'with his own people', l o with implements like servants 
and the rest, and *hia own people', le the servants and the rest, 
'enjoy' the merchant, ic depend on him for food and clothing, 'so 


i The sage wanted to teach the lung about the person within the ran, 
that within the moon, that within the that withm the eland and so on, 

altogether about sixteen persons, but in each ease, the king begged to be spaced 
of the teaching, as he waa already acquainted with the person in question 
Finally the fcmg himself taught the sage about Brahman Vide Kauf 4 

1 The word ‘ BrahmajAa * is not really included in the text 
* Correct quotation * Afffd sot ktutiu mi empeddayifffca * in whioh ease it 
would mean in vain venly did you make ma talk 1 Vide Eauf 419, p 188 

4 Oorreot quotation 'id' and not 'w' 




244 


THDiNTA KAtTSTUBHA 


[BO 1 4 16 

ADH 6] 


ezaotly this intelligent self * enjoys with these’, l e with the persons 
within the son and the rest And it cannot be said that since the word 
'work mentioned m the concluding text ‘"Of whom this is the work'” 
(Kang 4 19) denotes action, the vital breath, possessing the activity 
of motion as his substratum, mentioned in the concluding text * In 
this vital breath alone, he becomes one’ (Kaug 4 20), is to be under 
stood, but puruga, established m the Tantra and the enjoyer of the 
fruits of works, is not to be aooepted here as the object to be known, — 
for the term 'vital breath 1 refers to the bearer of the vital breath 
or the individual soul, such a construction, viz 'm this vital breath’, 
Trimming 'in purnga, the bearer of the vital breath’, being possible 
If, m accordance with the explanation 'In the vital-breath which is 
present m this, le in the soul’, the two looatives (viz ‘in this’ and 
'in the vital breath’) are to refer to different objects 1 , then although 
the word 'vital breath 1 will refer to the chief vital breath, yet as it 
is naturally an implement of the individual soul, none but the individual 
soul is the object to be established here And hence the meaning is 
‘He who is the maker’, i e the oause, 'of these persons', i e of the 
persons dwelling m the orb of the sun and the rest, and implements 
of the enjoyment of the individual soul, 'and of whom this is the 
work’, le merit and dement, the cause of its being the oause a , 
is to be known as unconnected with prakjti And honoo Brahman, 
introduced as the object to be depicted m the text ' “Let me declare 
Brahman to you” * (Kaus 4 1), is none but puruga, there being no 
proof of any God other than it As the qualities of perceiving and the 
rest, belonging to the cause, are possible on Its part, possessing as it 
does the quality of consciousness, prakfti alone, superintended by 
the puruga, the enjoyer, is the oause of the world (Here ends the 
pnmafaoie view ) 

(Author’s oondusion ) 

With regard to it, we reply Here, the Highest Person alone, the 
maker of the persons, is the objeot to be known Why? For the 
fallowing reasons First, the term 'work* denotes the world, and the 


lie standing m a vyadkibara^a relation and not in a Mmdnddktbamoa 
relation, or in a relation of a noon an adjeotive r efe r r ing to the loons, 
aa the first *rejlMr>qfrirffi takes them to be 

fl I e the works (barmen) of the soul lead to the creation of the world the son 
and the rest 
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oreatorship of the -world is not possible on the part of any one other 
t M " the Supreme Soul A 'work* is what is done, le the world, 
ooDHiBtmg of the sentient and the non sentient Secondly, the creator- 
Bhip of the world is not possible on the part of the sentient individual 
soul which has entered into the world as an on] oyer, and winch is 
never admitted to be a creator Thirdly, the oreatorslnp oi the world 
is impossible also on the part of prakrti, superintended by tlie mdivi 
flim! soul of little knowledge and little power In ordinary life, wliat 
little ib done by non sentient objoots, like chariots and the rest superin- 
tended by sentient beings, is duo to the sentient beings alone And, 
there being no purpose in rejecting the primary agent, the primary 
agent is none but the Supreme Being, celebrated m a mass of scriptural 
texts The world, known through perception and the rest, ih referred 
to by the pronoun ‘this* Work consisting m merit and demerit 
amply is not denoted by the term ‘woik’ here Since the sixteen 
persons, indicated as Brahman by B&iaki who had promised 1 “ Let 
me declare Brahman to you ” * (Kalis 4 1), were not really Brahman, 
Aj&taAatru, having oondemnod hun who could not toll him about 
Brahman, thus 4 "In vam, vonly, did you tell me 1 ” 9 (Kaiw 4 10), 
taught the Supreme Soul, — not known by the sage, and the maker 
of the persons inchoated by him, — os the objett to be known, with 
the words 4 44 Ho who, venly, 0 Boloki’ * (Kaus 419) Otherwise, 
the persons connected with woiku, le mont or demerit, being 
already known to Balftki, the teaching ot them as the objents to 
be known would be meaningless Hence, the word 4 work 1 simply 
denotes that the universe consisting of the sc nt lent and the non sentient 
is an effect, and does not denote mere merit and demerit, or more 
action This being ho, the word * this’ too, luis n purpow since, 
referring as it does to the entire world, consisting of the sentient and 
the non sentient and known through the evidence of perception and 
the rest, it serves to preclude the supposition of its being due to a 
mere person Thus, the meaning of the text 4 Ho who, vc nly, O 
B &l&ki , is the maker of those pontons 91 1 (Kjui? 4 19) is os follows 
O Bfilaki, he who is the maker of the persons within the sun and the 
rest, designated by you os Brahman, and who is not the maker of the 
persons only, but of whom this entire universe, consisting of the sentient 
and the non sentient, is an effect, — that Supreme Soul, the soul of 


1 Fo* correct quotation sc* footnote S, p SMS 
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all, the Lord of all, is the object to be known Here, although the 
p eraoajBt being included withm the world, are proved to have the 
Supreme Soul as their cause, their separate mention is to be known 
for the purpose of rejecting their Brahman hood, claimed by Bfilaki 1 


StJTRA 17 

“If it be objected that on account on the characteristic 

mask. OF THE INDIVIDUAL SOUL AND THE CHEEP VITAL 

(the Lord is not denoted here), (we reply ) that has been 

EXPLAINED " 

Vedffnta-pSrijSta-saurabha 

If it be objected that on ao count of the oharactenatio mark of 
the individual soul, contained m the passage 'This intelligent self 
enjovs with these selves 1 (Kaug 4 20 *), os well as an account of the 
characteristic mark of the chief vital breath, contained in the passage 
4 Now, m this vital breath alone he becomes one ' (Kauri 3 3, 4 20 a ), 
one of these two is to be understood, and not Brahman, — 

(We reply ) “that has been explained’’ in the section treating of 
Pratardana* The sense is that the oharactenatio marks of the 
individual soul and the rest have been explained there as referring 
to Brahman, and should be known to be so here as well 

Ved&nta-kaustubha 

If it be objected On aooount of the characteristic mark of an 
individual soul, contained in the passage 'Just as a merchant enjoys 
with his own people, and as his own people enjoy him, so exactly this 
intelligent self enjoys with these selves, so exactly do these selves 
enjoy it 1 (Kaug 420), as well as on account of the characteristic 
mark of the chief vital breath, contained m the passages 'Then in 

1 I e In the text He who la the creator of these persons, of whom this 
u the work', the phrase of whom this u the work' implies that the entire 
universe — motndmg the son end the rest — u the affbet of Brahman In spite 
of this the persons withm the sun and the zest am mentioned separately once 
mom as the affects of Brahman, because the king wants to point out particularly 
that they an not Brahman, as previously alleged 

1 R, 6k 

» &R,Hh,0K 


* Vide Br Stt 1 1 29-32 
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this vital breath, alone he beoomea one’ (Kan? 33 , 4 20), one of 
these two is to be understood, and not the Supreme Soul, — 

(We reply ) “that has been explained” m the sub section, begin 
nmg with Idle aphorism ‘The vital breath, on aooount of mtelkgi 
fcdity m that way’ (Br Su 11 29) There, the text being asoer 
tamed to have Brahman for its object on the ground of the beginning 
and the end, the marks of the individual soul and the rest, too, have 
been described as referring to Him alone In the very same manner, 
here, too, in the beginning, in the passage ' “ Let me declare Brahman 
to you”' (Kang 4 1), Brahman is mentioned as the object In the 
middle, too, in the text 1 “Of whom this is the work”' (Kang 4 19), 
Brahman is mentioned as the agent of the 1 work' or the entire universe 
The end as well refers to none but Brahman, since the text 'Hie who 
knows thus, having overcome all evils, attains supremacy, independent 
rule and lordship among all beings' (Kang 4 20), declares that 
excellent results pertain to His worshippers Thus, this text being 
ascertained to be referring to Brahman, the charactenstie marks of 
the individual soul and the rest, too, are to be taken as referring to 
Him And, it is not to be said that there is any repetition here (ol 
what has already been said under Br Su 1 1*29-32), since that section 
about Pratardana does not determine the meaning of the text ‘Of 
whom this is the work 1 (Kaug 4 19), which the present section does 

COMPARISON 

BUakara 

Beading different, via he reads this sutra and the next one as one 
sdtra 1 


StJTRA 18 

“But Jauchi (thektks 'tbtat thu kbstigx of thb individual 

SOUL) HAS A DDTNBBENT FUBFOSB, ON AOOOUNT OF QUESTION AND 
EXPLANATION, AND THUS SOME (BEAD) ” 


Vedfinta-parljata-saurabha 

Jammu thinfcn that the m e nti on of the individual soul m this 
section bee the purpose of suggesting T^r^b Tnfvn 1 other th a n the 


i Bh B 1 1 17, p 78 
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individual goal, on aooount of the question ' “Where, 0 B&laJa, did 
this person he ? What did he become 1 Whence did he oome back 
(Kaus 4 19 1 ), and on acoount of the reply ‘“When the sleeping 
person sees no dreams whatsoever, then m this vital breath alone he 
beooznes one'" (Kang 419 s ) The V&jasaneyins, too, thus reoord 
the Supreme Soul as other than the individual soul There too, there 
are question and answer The question is ‘ “What did he then be- 
oomef Whence did he return” !’ (Brh 21 16 s ), and the answer 
is 1 "That which is this ether within the heart, in that he lies' 1 ' 
(Bph 2117*) 

Ved&nta -kaustubha 

To the objection, viz since m the text 'In this vital breath 
alone he becomes one' (Kaug 419), entering by the individual 
soul ib mentioned, and sinoe the term 'vital breath* is applied to 
Brahman, who alone is fit to be the substratum of the individual 
soul'a entering, let the characteristic marks of the vital breath refer 
to Brahman But it seems very difficult to take the oliaraotenstio 
marks of the individual soul as referring to Brahman, since here in the 
passage 'They two went to a sleeping person' (Katie 419), the 
exolumve mark of an individual soul is found, — the author replies 
here 

The teacher Jauxuzu thinks that the mention, of the individual 
soul m this section ‘‘has a different purpose”, viz the purpose of 
demonstrating that the Supreme Soul, — possessed of the qualities 
of being a support and the rest, — is different from the individual soul, 
possessed of the qualities of 4 being the object to be supported *, etc 
Why! "On acoount of question and explanation " Thus, Ajata- 
fiatru, a knower of Brahman, approached a sleeping person with 
B&lfiJn, desirous of enquiring mto Brahman, and oalled that person 
thus *" O Soma, the king'" (Kaup 419) But when the sleeper 
did not hear him, Aj&taAatru thereby demonstrated the fact that 
eujoyer is different from the vital breath and the rest which are not 
enjoyers After that, when the sentient soul, different from those non 
sentient, was awakened by the push of the stick, Ajfttafiatru himself 
asked the following questions with a view to demonstrating Brahman 
once more as different from the sentient and the non-sentient 


1 6 R Hh, 6 k, B 

« 8, R Bh, $K, B 


* Op ct/ 

* Op otf 
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individual soul, on oooount of the question 8 “Where, 0 Balftki, did. 
this person he) What did he become? Whence did he come back * * * 
(Rang 419 1 ), and on aooount of the reply 1 “When the sleeping 
person sees no dreams whatsoever, then in this vital breath alone he 
becomes one"* (Rau$ 419 s ) The Vajasaneyms, too, thus record 
the Supreme Soul as other than the individual soul There too, there 
are question and answer The question is 4 "What did he then be- 
come ? Whence did he return"?* (Bjrh 81 10 3 ), and the answer 
is ' “ That which is this ether within the heart, m that he lies" * 
(Brh 2117*) 

Vedanta -kaustlibha 

To the objection, viz since in the text 'In this vital breath 
alone he becomes one’ (Rau$ 419), entering by the individual 
soul is mentioned, and smoe the term 'vital breath 1 ih applied to 
Brahman, who alone is fit to be the substratum of the individual 
soul's entering, let the characteristics marks of the vital breath refer 
to Brahman But it seems very difficult to take the characteristic 
marks of the individual soul as referring to Brahman, since heio in the 
passage 'They two went to a deeping person 1 (Kuu# 4 19), the 
evduHive mark of an individual soul is found, — the author replies 
here 

The teacher Jamurn thinks that the mention ot the individual 
soul in this section "has a different purpose", vi/ the purpose of 
demonstrating that the Supreme Soul, — possessed of the qualities 
of being a support and the rest,— is different from the individual soul, 
possessed of the qualities of ' being the object to be supported *, etc 
Why? "On aooount of question and explanation” Thus, Aj&ta- 
fiatru, a knower of Brahman, approached a sleeping person with 
BSlfiki, desirous of enquiring into Brahman, and called that person 
thus *"0 Soma, the king"' (Rau? 419) But when the sleeper 
did not hear him, Aj&ta6atru thereby demonstrated the fact that 
erg oyer is different from the vital breath and the rest which are not 
oxgoysEB After that, when the sentient soul, different from those non- 
sentient, was awakened by the push of the stiok, AJ&todatru himself 
asked the following questions with a view to demonstrating Brahman 
once more as different from the sentient and the non sentient 


* d, R Bh, Sk B 

• 6, R Hh, 8 k, B 


* Op Qit 

* Op oti 
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‘ "Where, 0 BalAki, did tins person lie ? What, venly, did he beoome ? 
Whence did he return”?' (Kaug 419) Aa B aiain m unable to 
answer the question, A]5ta6atru himself replied * "When the 
person sees no dream whatsoever, then in this vital breath he 
becomes one , when he wakes up, then from 

this soul all the vital breaths proceed, eaoh towards its place, from the 
vital breathe the gods, from the gods the worlds” ' (Kang 4 20) 
On aooount of snoh question and answer the Supreme Soul, different 
from the individual soul, is to be understood here The bbdbo is 
this During the period of deep sleep, the soul, having drawn forth 
the whole group sense organs, and having entered into the Supreme 
Soul, — denoted by the term ‘vital breath ’ which stands m apposition 
with the pronoun ‘this* m the text ‘In this vital breath’ (Kang 
4 19), — becomes self abiding and tranquil Then, when tima oomes, 
it goes out from that very vital breath for undergoing retributive 
expenenoea This Supreme Soul, celebrated to be the substratum 
of deep Bleep 1 * * 4 and the rest, and different from the individual soul, 
is the object to be known, — such is the view of Jammu as well The 
mention of Jaimim is for the purpose of dearly indicating that the 
meaning stated above by us is highly commendable 

“And thus some”, ic the V&jasaneyms designate the Supreme 
Soul as different from the individual soul, consisting of intelligence 
There, too, a dialogue between B&lfiJa and Aj&taJatru baa been intro 
duced, containing a question and an answer The question is ‘ “Hie 
who oonsistB of intelligence, what did he beoome then * Whence did 
he oome*’" (Byh 21 10), and the answer is ‘“That which is the 
ether within the heart, in that he lies ” ’ (Bjrh 2 1 17 *) That the 
ether is the Supreme Soul has been established under the section, 
concerned with the text ‘Small is the ether within that’ (Ghftnd 
811 s ) This difference between the individual soul and the Lard 
has been demonstrated before by the author of the aphorisms in many 
aphorisms like ‘And on account of the designation of difference' 
(Br SO 1 1 18 *), etc Incidentally it is confirmed here too as being 


i Vide Br 8u 827 

1 The B&Utioi AjStakitru-KBjiv&da in Byh Sis exactly ■nnflai to that m 

Kang 4 only the latter makes no mention of the ether 

4 Vide Dahara a dhlkora/Qa, Br Sfi IS 14-24 

* Vide also Br SC 1122,124,1221 1 2 28, 18 5, eto (The num 
bating w Kimbftrka ■ ) 
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by Jammu as well, with ths words "But Jtumnii (Umiku that 
the mention of the individual soul has a different purpose " Wit h a 
vieir to showing that it is confirmed all the more stiongly hh In mg 
hf fftj on the Veda, it is said “On account of question mul t xpluuu 
turn”, and for suggesting that it ib celebrated in all the UpanwudH, 
it is said “end thus some” The non difference between t he individual 
soul and Brahma, too, been mentioned before, 1 and w shall 
apeak of it carefully later on * Hence, none but the Supreme Soul 
is taught as the object to be known It is established tluit Hit alone 
is the cause of the origin and the rest of the universe, and not pumpn, 
established in the Tantra, or pradhftna, superintended by it 


Here ccda the section entitled ‘Denoting the world * (5) 


COMPARISON 
Satpkara and BhSskara 

General import aame, only while Nunbfirka, us before, lomuwta 
this adhikarapa more directly with the topic of the prot iniing part 
of the p&dft, viz refutation of the S&xnkhya new, 6aipkam. and 
Bhfiakara do not do so, hut take it to be ooncemed with the guw*nd 
question of the oonoordanoe of all texts with regard to Bmhman ■ 

Srikaqtha 

General import aame, hut he too does not talcs thia adhikurana 
as concerned with the refutation of the S&zpkhya dootriue, but with 
the question of the difference between the individual soul und Bmh 
man* Hence aooardmg to him, the problem here is whether the 


1 Vide VK 1 1 1, p 11 1 1 1 , p 25, 1 a 6 p 53, etc (Pagi* ntftwnn * 
ore to the K S3 ad) 

1 Vide eg VK 1 4 20, p 189, 1 4 21, p 140, 2 1 16, p 151, ok (XMK 

ad) 

• Thia n evident from the foot that -while oocording to Nxmbdrka the question 
a wheth er ia Kaoy 4 19 the object to be known u the BOrfikhya purufa or tho 
Sopreme Boul (vida VPS 18 16), aooordmg to tihgikara and ^JUbtora. ftlio 

CT the Sqai ia flonl TjdeS B 1 4 U p 418, Bh.B 1 4 10, p »8 

Intro 6K B 1 4 10, 
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object to be known in Kauqltaki text (4 19) is the individual soul 
or the Supreme Soul, and so on 1 


Adhikarana 6 The section entitled ‘The oon 
nection of texts’ (Sfltras 19-22) 

SOTRA 19 

“A ED ON ACCOUNT OF THE CONNECTION OF TEXTS 11 
Vedanta -p&rlj&ta-saurabha 

In the text <4< 01 the self, verily, should be seen” * (Bph 24 5, 
4 5 6 a ), the Supreme Soul should be understood as the object to be 
seen, “on account of the connection” of the text with Him alone 

Vedanta-kauatubha 

Now, by showing onoe more the concordance of the scriptural 
texts with regard to Brahman, the author is disposing of puruga, 
admitted by tho S&pkhyas 

We find the following text in the Brhadfiraoyaka under the 
Maitreyi brfthmana, beginning ‘He said “ 0, not for the love of the 
husband, verily, is a husband dear, but for the love of the soul is a 
husband dear” * (Brh 2 4 5, 456), and continuing * “0, the self, 
venly, should be seen, should be heard, should be meditated on” ’ 
{Brh 2 45, 456) Here the doubt is, vis whether the soul, the 
twenty fifth pnnoiple of the S&mkhyas, is taught as the object to be 
seen, or the Highest Person, Lord Vftsudeva? What is reasonable 
here f The prvma /acts objector thinks The soul, the twenty fifth 
pnnoiple established by the Tantra, is taught as the object to be seen 
and so on, as it is possible for it alone to be the object of the acts of 
perception and the rest, as it is impossible for Brahman, admitted 
by the defendant, to be properly an object of an act. He being unlimited 
by so muchness, as the connection of the Self with the dearness of 
husband, wife, son and the rest, mentioned m the beginning, is possible 
on the part of only puruga, mentioned by the Tantra, as in the middle, 
too, m the text * “This great Being, infinite and endless, is but a 


1 Op ci* , pp 586 at M? 


> & R, Bh» &E, B 
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maw of intelligence Having rumi from thou* t*h*nii nts, <mi vanishes 
into them alone After death, tlu re is no t oust uiiihiu sh ** (Hph 2412, 
4018), pumpt la laid down an subject to trnmunigrntnrv existence 
aa oonneoted with ongm and destruction — -purtisa wine h is mentioned 
in the Tanfcra, the very one, which dwell* within tlu bndv us inclu atari 
by the word 'this', which ih Indicated hy tlu woid great bt ing with 
a view to malting its distinction from the mutt rml beings tic ar which 
ib indicated by the word ‘ infinite ‘ with a mow to making it* Illimitable 
ti ahh m time dear, which ih endless, i c innumerable , aiut w hu h at n 
maafl of mtelhgenoe, and as, imully, townnla the end ah well, tho 
text *"0, whereby ono Hhould know the krinwcr (Hjh 2414, 
4 5 15), dedaies it to be a knowor 

With regard to it, we |wmt out the light com lumen None but 
the Highest Person w here taught oh the ubjet t to Ih* sc i it and mo on 
Why! Because the text hu* connection with tin Supreme Hotil 
alone, ie beoause from a eonmdemtlou ot tlu* la ginning and tlu end, 
the connection of the group of texts, intending to convex tlu name 
meaning, as referring to the Hupreme buul ih known Thus, wlicn 
from Y&jfiavalkya’s statement, vir ' MM lmuiorta htv , lu» w c \ c r, there 
is no hope through wealth** * (Bjh 2 4 2 4 ft •)) Mint cm 1 < attic* to 
know defimtely that work, to be accomplished by moans ot wealth 
is not a means to salvation , — uh well known train utlu*r st nptunil 
texts too, viz ‘Frail indeed are these* boat* tit NacnhiiH (Mun^l 
12 7), ‘What is not inode is not game d through what is made* 
(Mund 1212) and so on, — she, chairing for salvation, asked about 
the means to salvation, thus ‘ 'What shall ldo with that w hereby 
I may not be immortal 1 Whatever, Sir, you kuow, U 11 nu that 1 * * 
(Bph 24 8, 40 4) Thus asked, YBjflavalkva taught tilt Supreme 
Soul alone, the soul of all, as the object ot tlu* acts ot seeing and the 
rest, thus '"0, the self, verily, Hhould be smi'* (Hfh 2 4 3, 454), 
salvation being possible through the meditation cm Him nlom The 
knowledge of all, too, is possible through tlu* knowledge* of Him 
In the end, too, the attribute of 'being the self of nil*, mentioned 
m the passage ' '' All this is the souT" (Bph 2 4fi,4fl7),isathHnu* 
tenatio mark of the Supreme Soul alone 
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SUTRA 20 

"(THH BBGINiraQ WITH THB INDIVIDUAL SOUL 18) A MASK OF THB 

X8TABLXSHMHNT OF THB INITIAL FHOPOSITIOH, AjSmAHATHYA 

(THINKS 80) ” 

Vedanta -parij a ta-saurabha 

To the question Why, then, is there the be ginning with the 
individual soul f we reply the fact that the Supreme Soul is designated 
by a word denoting the individual soul, — the latter being non different 
from the former as His effect, — is a oonvinomg proof “ of the estab 
hfihment of the initial proposition ", viz that through the knowledge 
of one, there is the knowledge of all So “A&ooarathya” thinks 

Ved£nta -kaustubha 

If it be objected The individual soul alone is apprehended as 
connected with the dearness of husband and the rest in the beginning, 
m the passage ‘ “ 0, not for the love of the husband, venly, is a husband 
dear, but for the love of the soul is a husband dear" * (Bph 245, 
45 0) and so on, os well as connected with origin and destruction 
in the middle, m the passage f "Having arisen from these beings, one 
vanishes into them alone After death there is no consciousness** * 
(B T h 2412,4513),— 

(We reply ) True Still, by the term "individual soul" the 
Supreme Soul is to be understood here No such objeotaon can. be raised 
in view of the fact that He, being the oause of all, oan be denoted by 
all words The author is showing this with the approval of another 
teacher 

In oooordanoe with the text 'From whom, venly, all these 
elements arise ' (Taat 3 1), the individual soul, too, entered into the 
dements, is reckoned among the effects, and Brahman is the cause 
These two being the offset and the oause, there is, undoubtedly, a 
primary difference between them Thus the texts designating duality 
are correct Since the effect is non different from the cause, being 
bom from it and so on, non difference between the two, too, is equally 
a foot Thus, the texts designating non duality, too, are correct 
In this way, both the kinds of texts being authoritative m their own 
senses, there is a natural relation of difference and non difference 
between the individual soul and Brahman Henoe, it is possible for 
words denoting the effects to denote the causes as well, just as in the 
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case of the pot and the day, standing m the relation of effect and 
oanse, the word 'pot* refers to the day as well This being bo, the 
i ni tia l proposition too, viz that through the knowledge of one, there 
is the knowledge of all, is established, — such is the view of -&hnorathya 
The meaning of the wards of the aphorism is as follows This, really, 
is "a mark" or a oonvmamg proof “of the establishment of the 
proposition", viz that through the knowledge of one, there is the 
knowledge of all What mark 9 Listen l The individual soul being 
non different from the Supreme Soul as His effeot, by the word 
“individual soul" the Supreme Soul is designated, — so the teacher 
A Smarathya thunks 


SUTRA 21 

“On account or such a condition or onb who is about to 

DEPART, AupULOMI (THINKS SO) " ' 

Vedanta -pfirijfita-saurabha 

On account of the muon of the individual soul, about to depart 
from the body, with Brahman, Brahman is denoted by a word dunn+.mg 
the individual soul, — so Audulomi thinks 

VedSnta-kaustabha 

“On aooount of such a condition," le on aooount of the union 
of the individual soul with the Supreme Soul,-— of the soul which "is 
about to depart" from the aggregation of the body and the sense- 
organs, m accordance with the text 'As the flowing rivers disap p e ar 
mto the sea, leaving names and forma, so a knower, freed from name 
and form, attains the celestial Person, higW than the high’ (Ghftnd 
8 3 4), which is endowed with the hearing, the thinking, the meditation 
and the direct vision of Brahman , and which is well known to be 
unborn from the sanptural and Smrti texts like ‘A wise ™n.n u 
neither bam, nor dies* (Kafha 218), ‘This is unborn, eternal, 
c on sta n t (Qltft 2 20), i e on aooount of its attorning the state of 
Bra hman, the Supreme Soul is denoted by a term Hannhng 
individual soul,— so t h i nks the teacher Audulomi On this view, 
there is a difference between the individual soul and Brahman during 
tho soul’s state of bondage, and non difference during its state of 
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release la this manner, there are both difference and non 
between the individual soul and Brahman Thus, the meaning of the 
text is difference and non difference, — such is the view of the teacher 
Au^ulomi Such difference and non difference are admitted by the 
reverend Au£ulomi for the benefit of the dull witted But really 
even during the state of bondage, the individual soul, which is atomio 
m size and possesses little knowledge, though different from Brahman 
who is all pervasive non deviating in nature and omniscient, is yet 
non different from Him, since it has no separate existence and 
activity, — just as a leaf is non different from the tree, the ray from the 
lamp, the attribute from its substratum and the sense organs from the 
vital breath Likewise, though m release it is non different from 
Him, it having no separate existence and activity, at the s am e time, 
it is undoubtedly different from Hun, m accordance with the text 
‘It is completed in its own foim alone* 1 * * (Chftnd 8 3 4) Otherwise, 
the lmperwhoblenass of the respective natures of both must come to 
be jeopardized The view of Asmamthya, (too, should be known to be 
the same 

COMPARISON 

The commentators give different meanings of the word ‘evam 
bhftvftt 1 4ccoi ding to Samkaro and Bhftskara it means ' on account 
of attorning identity with the Supreme Soul ’ , * according to Rfixnftnuja 
Yuid Srlkantfio, ‘on account of attaining the state of the Supreme Soul* , 8 
and according to Baladeva, ‘on account of becoming dear to all, etc * 4 * 


SOTRA 22 

"On account of abiding, so KAAak^tsna ” 

V edftnta -pSLrij 3ta - saurabha 

"On account of the abiding" of the Supreme Lord, — celebrated m 
the passage 'Entered within, the ruler of men* (Tait Sr 8 11 1, 3 *) 


1 JSt» la not Included m the original text Vida Ghfiad 8 3 4, p 421 

9 * Param&tmoLkyopapatteh S B 1 4 21, p 428 , Bh B 1 4 21 p 81 

9 Param&ma bMvdt ’ Sr! B 14 21 p 384, Part 1 Madras ed Ac B 

I 4 21 p 140, Port 6 

* Q U 1 4 21 


* P 181 R 
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and ao on,— in the individual soul as tlio controller, in the beginning 
a nd in what follows, by a term denoting the object to lx> eoutrollod 
the oontroller is understood — ho tl links KiW ikrtxun. 

Vedanta -kaustubha 

11 On aooount of the abiding ” of tho Flu promo Soul m 1 he individual 
soul, — an object to be controlled by Him, — un its aoul, m lutoi dance 
with the texts 1 He w ho abiding m the Haul w otlior than flu* houI, 
whom the aoul does not know, of whom the soul w tile lwxlv , w ho rules 
the aoul within, he ib your aoul, the inner wmtrollir, immortal’ (Sat 
Br 146 7, 30 1 ), 'Entered within, tlw ruloi of nun, tho houI of all* 
(Tait At 3112), by a term denoting tho individual houI, the 
Supreme Soul is denoted, — bo thinks the leather KiWakit-mu m know or 
of the object controlled, vs well as of the controller 

Thus, by means of the views of the three Hugos th« nature of 
difference and non difference luw been incidentally shown h\ hut 
Holiness And with a view to removing the < out ratio turn umtmg tlw 
scriptural texts by his own theory, he will iloarlv pnm tlw natural 
relation of difference non difference between the individual houI 
and Brahman m the aphorisms 'A part, on ac c mint ol tlu <h Mignution 
of variety’ (Br Su 2 8 42) and so on 

Here, the word 'soul' in the beginning rthnt to tlu Muprc me bold 
alone The worship of that very Supremo Maul w diHlgiwtid tut a 
means to salvation m the poHHogo ‘"0, tlw houI, \onlv' ' (Bph 2 46, 
4 6 6) and so on The text ‘Having irimui tram thus benign, om 
va ni shes into them alone’ (Bph 2412, 4 612), mdit tttn trails 
migratory existence pertaining to one who ih uvimo to the Suprtmi 
Soul, and the text 'There is no coiwoiauHncHH at tor death’ (B|*h 
2 412, 4613) indicates salvation pertaining to Him wonduppoi 
Hence, it is established that the texts of tho Maitre^l brilhmaigi all 
agree m referring to Brahman, different and noil different from tho 
sentient and the non-sentient, tho cause of all, to lav approat hod by 
the freed and the oontroller of all 


Here ends the section entitled 'The connection of t< xtH («) 


1 P 1074, line IS 
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COMPARISON 

Saspkara, Bhfiskara and Siikagfha 

Here too, as before, the general import ib the same, but while 
Nimb&rka 1 takes this adhikara^a to be oonneoted more directly with 
the refutation of the Sfimkhya dootnne, damkara, Bhfiskara arid Sri 
kaptha do not Further, Samkara and Bhfiskara interpret the word 
‘avasthrteh 1 differently To them, it means ‘because of (Brah 
man's) abiding as the individual soul 1 (vijflfitmA bhfivena) 1 


Adhikarana 7 The section entitled 'The 
material cause 1 * (Sutras 23-27) 

StJTRA 23 

" (BRAHMAN IS) THU MATBRUX CAUSE, AND (THE BFFKOTNT CLAUSE), 
ON ACCOUNT OF THE ABSENCE OF CONFLICT WITH BBOARD TO THE 
INITIAL PROPOSITION AND THE ILLUSTRATION " 

Vedfinta-pfirij fita-eaurabha 

11 The material oause," as well as the efficient cause,— indicated by 
the partible “ and ” (m the BQtra), — is none but the Supreme Soul, 
because then alone the initial proposition ‘ “Did you ask for that m 
atruotion whereby the unheard becomes heard, the unthought becomes 
thought, the unknown becomes known ? 11 ' (Qhfind 613 s ), as well as 
the illustration ' “Just as, my dear, through a lump of day, all objects 
made of day may be known " 9 (Ghfind 0 1 4 4 ) are explicable 

Vediinta -kauetubha 

Having thus refuted the atheistic school of the S&mkhyae, now 
the author, by refuting the theistio school of the S&mkhyas, is confirm 
ing the view 1 , mentioned above, that the Lord is the non different 
material and efficient oause of the world 

It may be objected that, properly, this section ought to have 
been inserted immediately after the aphorism ‘From whom (arise) 


i Vide VK I 4 II, p 187, Kfiel ed 

* SB 1 4 21, p 42 6 i Bb B I4 21,p 81 

■ 6, R, Bh, fii; B 
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OTigm ftTwi the zest of this* (Br SO 1 1 2), demonstrating the 
characteristic Tnarlm of Brahman, establishing the nature of the oanse 
of the 'world (To this we reply) No One sees its appropriateness 
here indeed Thus, on the enquiry viz Of what mark is Brahman * 
with regard to the injunction, viz ‘An enquiry into Brahman should 
he undertaken’, — the mark of Brahman was stated in the aphorism. 
‘From whom (arise) the origin and the rest of this’ (Br Sfi 1 1.2) 
There it was oertamly established, on the ground of scriptural and 
Smf fa texts, that Brahman u both the material and th e efficient 
oause After that, there being no enquiry as to whether He is only 
the material cause, or only the efficient oause, the topic was not 
further amplified But there those who take everything to be the 
t ransfo rmation of prakfti (and take Brahman to be the efficient 
oause only) are being refuted separately 

Thus, some theistno B&mkhyas hold In the world of ordinary 
experience, sentient beings like potters and the rest are found to bo 
the efficient oause alone, and not the material oause In the passages 
‘He thought* (Bph 125, Ait 11), 'He thought 1 (Eratina 6 8), 
creation is said to be preceded by thinking Henoe let the Supreme 
Lard, the thinker, be, somehow or other, only the efficient cause of 
the world, but the material oause of mahat and the rest is nothing 
but pradhfma, superintended by Him, just as day is the material 
oause of pots and the like, in aooordanoe with the text ‘He thinks 
of her who is the mother of all changes, non knowing, having eight 
forms, and eternal Ruled by him she manifests herself, again mated 
and superintended by him alone 1 she gives birth to the world for the 
benefit of the soul She is a cow, without beginning and end, the 
progenitress, the source of all beings' (Cul 3 5-5a a ) 

With regard to it, we reply Brahman alone is ‘prakrta’, i e the 
material oause of the world, as well as its efficient oause, indicated by 
the particle “and" (in the sufcra) Why? "On aooount of the 
absence of conflict with regard to the mifanl proposition and iRus 
trabon," i e on aooount of the non contradiction or consistency of 


i Tnoorroot, ought to he 'adhydntd, which Is translated here 
1 Reading different, to 

' V&kaiananlm mOyOm atfo-rOpAp dhruu/hn 
Dhydyata adhy&nU tena icmyaU p rtrUH pwu 
Bt&yato puruf/k&a/l oa tenawddhtfffotii purd 
6aur<m0da^^a&(u}<m*tribMUa-bhlhma' Vide Oal 3-5 p £30 
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the initial proposition and the illustration The initial proposition, 
to begin with, ifl as follows 4 ** Did you ask for that instruction whereby 
the unheard becomes heard, the unthought thought, the unknown 
known f '* * (Ch&nd 613) The meaning of thus text is as follows 
0 son Svetaketu I Did you ask for that * instruction’, le that 
instructor, to the Supreme Soul, 'whereby*, le through hearing 
of wham from the preoeptor, even what is unheard beoomes heard, 
what is unthought becomes thought, what is unknown beoomes 
known 1 It is known from this initial proportion that the Supreme 
Soul is the material oause, since the hearing and the rest of the effects 
is justifiable only through the hearing and the rest of the material 
oause The illustration given is as follows ( "Just as, my dear, through 
a lump of day, all objects made of day may be known 11 * (Qh&nd 
614) and so on It is known from this illustration that the Supreme 
Soul is the material oause of the object illustrated as well (viz day) 
A potter has not been cited in the illustration , and through a potter 
being known, a pot oannot be known But a lump of day being known, 
- all objects made of day, like pots and the rest, may, indeed, be known 
To the contention, to that m the world of ordinary experience 
sentient beings like potters and the rest are found to be efficient 
causes merely, — we reply We do not arrive at the oause of the world 
by means of inference and the rest, and so, for us, there is no need for 
the illustration of a potter But discarding all evidences oontrary 
to the Veda, we follow what is mentioned by Sculpture and the pre 
oeptor 1 Moreover, in the world of ordinary experience, too, we see 
that a sentient person is the material oause of the effects like hairs, 
body-haors and the rest, that a spider is the material oause of the 
web, and so on We read in Sculpture, too 'Just as hairs and body 
hairs (arise) from a person, just as a spider creates and takes* (MtugwJ 
1 1 7 ■) If it be objected that m the above oases, the material 
causes oontammg elements, suitable for giving nse to the effects, — (we 
reply ) in the subject of our discussion, too, there is God*s self power, 
oaUed prakpti 

* Vide V K 113 
1 Correct quotation 

1 Yath& erpa-nAAiJk jpote gfltyata oo 
YaMprlhwytim ofadhayah tofflbhavant* 

Yathd aatah punqdt keia lomOn»\ etc Vide MurfL 1 1 7, p 9 
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SOTRA 24 

“ On aooount or the tbaghqtq or befleotton 11 
Vedanta -p&rijata-saurabha 

“On aooount of the teaching of reflection” in the text 'He 
perceived (i e thought) “ May I be many” ’ (Chand 6 2 3), the fact 
that Brahman is the creator (i e the efficient cause) and the material 
cause is established 

Vedfinta-kaustubha 

“ On aooount of the teaching of reflection,” i e on account of 
the teaching of resolution, in the passage ‘ He wished * (Tait 2 6), 
as well as on aooount of the teaching of resolution in tho pa s s age 
'"May I be many”’ (Tait 26, Chfind 6 2 3), the Supreme Soul 
alone can appropriately be the creator (or the efficient cause) and the 
material cause respectively) 

COMPARISON 

AU others read *oa’ in the end 1 


SOTRA 25 

“And on aooount or the manor mention or both in the 
flAORim *emrp •* 


Ved5nta-p5rijata-sa.nr ft.hhn 

On aooount of the direct mention of Brahman as the efficient 
and material cause m the sacred text ‘Brahman was tho wood, 
Brahman the tree from which they carved out the heaven and the 
oarfh 0 wise men, ask through the mind whereon it stood supporting 

the worlds * (Tait Br 28 9 6 7 s ), Brahman alone is of tho two fold 
forms 


1 The reading m the 0 S 8 ed of V P 8 , however adds 'ca' at tho end 
p 28 But the Bnndabm ed (vol I) ozmta the aa p 354 

* 1ms of the quotation uoorreot Fox the correct quotation hqo bdoa 
V K The 08 8 ed gives the oorreet quotation p 33 which U tronHlatml bore 
■ P 860 lines 6-7 vol 2 
R, Bh, B 
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VedSLnta-kaustubha 

The particle “and" implies affirmation Brahman is, indeed, 
both the material and the efficient cause Why 1 11 On aooonnt of 

the direct mention of both m the sacred text ” Thus, to the question, 
vie ' What was the wood, what was the tree from which they carved 
out the heaven and the earth ? O wise men, ask through the mind 
whereon it stood supporting the worlds 1 (Tait Br 2 8 9 6 1 , Rg V 
10 81 4 s ), the answer * Brahman was the wood, Brahman the tree 
from which they carved out the heaven and the earth 0 wise men, 
I tell you through the mind, it stood on Brahman supporting the 
worlds’ (Tait Br 2 8 9 6 7), directly records * both *, l e the fact 
that Brahman is both the efficient and the material cause 

COMPARISON 

BhSakara 

This is Sutra 24 in his commentary Interpretation different, 
viz ' On account of the direct mention of both (viz origin and dissoln 
tion) by the sacred text’ That is, m Ch&ndogya 1 9 1 it is said that 
all beings arise from and disappear into the ether Now, here the term 
‘ether’ stands for Brahman (as shown in Br Su 11 22) Henoe the 
above passage means that all things arise from and disappear into 
Brahman But things disappear into their material cause from which 
they have arisen Henoe the above passage proves that Brahman is 
the material cause of everything 8 


StJTRA 26 

“ Out account op dRHATmc hemhblp, on account op toasts 

POBKATION ” 

Vedfinta-parijfita-saurabha 

Brahman *1^ is the efficient the material oauee of tha wo rld 
Why 3 “ On aooount of creating Himself,” as known from the passage 
1 That itself created itself ’ (Tait 2 7*) If it be objected Now can 
the Creator be Himself the object of areation? — (We reply ) * On 


1 P 300, lines 3-6 vol 2 

a Bh B 1 4 24, p 85 


a P 830, hues 8-10 
* d R, Bh, Jte, B 
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aooooixt of traiisformation * The ommsoient and omnipotent Brah 
man, having transformed Himself into the form of the woild by the 
projection of His power, becomes transformed, indeed, through Hu 
own nature, undeveloped, and possessing powers like oreatorship, oto 


VedSnta-kauBtubha 

Br ahman *1™™ xs the efficient and the material cause Why? 
« On tn wo *ip* of creating himself ” That is, in the text * That itself 
created itself 1 (Tut 2 7), He TTimrelf is indicated as the creator of 
TTiraaftlf, the object of areation, — the word * hfta’ means oroatxon, — 
on account of this If it be objected How con the foot that the 
Creator TTmuwlf is the object of Hia own creation bo reconcilable * — 
the author replies “ On aooount of transformation” The ommsdent 
and omnip o tent Supreme Soul, non deviating m nature, transforms 
Himself into the form of the world through the projection of His own 
powers, consisting m His own self and superintended by Hun, on 
aooount of such a transformation everything xb faultless His powers 
are infinite and natural, as established by the following scriptural 
and Smjrti texts, viz * His supreme power is declared to be of various 
lands indeed, and natural is the operation of hie knowledge and power 1 
(6vet 6 8) ‘ The anment Person is possessed of a variety of powers, 

and the powers of others cannot be like them', 1 Hundreds of positive 
powers, like Croatian and the rest, which axe inconceivable to the oom 
prehension of all beings, may belong to Brahman, 0 boat among the 
ascetics, as heat to fire 1 (VP 1 8 2 l ) Ho projects them in the 
beginning of areation The best among the saored texts of the Svetfi 
dvataras proves His non dependence on another at the beginning of 
areation, as well as Hu being without an equal or a superior, thus 
< Hib action and organ do not exist, His equal or superior is not seen* 
(&vet 6 8) And the following scriptural and ftraf fa texts axe e vidences 
with regard to His transformation or projection of powers * Just 
as a spider creates and takes' (Mnnd 1 1 7), 'Having entered into 
pradhftna (i e matter) and puruga (1 e soul) through Hu own wish, 
Han stirred np the mutable (viz matter) the immutable (viz 
soul) when the tame of creation arrived 1 (V P 12 2d *), * Just as a 
tortoise, having stretched forth its limbs, draws tfl yw* 1 m a gain, so tiha 


1 P 23 


• P 16 
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soul of beings swallows up again the created beings’ (Mah& 12 
70726-7078a 1 * ) ' 

COMPARISON 

Ramanuja and Srikflijtha 

They break the stitra mto two different stttraa, viz f AtmakjteV 


jmd < Pn.rrnfi.maf . 1 % 


SCTRA 27 

“Asm BBOA.T7HH (Bbahman) is ghlhbbatbd to bb thh souboh ” 
Ved&nta-p&rijSLta-saurabha 

And in the texts ‘The sonroe of betmgs which the wise see 1 
(Mm?d 110*) 3 * The creator, the Lord, the person, the source of 
BrahmA 1 (Mund 313 4 ), Brahman “is celebrated" by the word 
“source” Hence, Brahman alone is the material cause 

Vedfinta-kaustubha 

“Beoause” in the texts ‘The sonroe of beings which the wise 
see’ (Muijd 1 1 6), ‘The creator, the Lord, the person, the sonroe 
of Brahma* (Mxojd 3 1 3), ‘This is the source of all’ (M&q 4 0), 
Brahman “ is celebrated” by the word “ sonroe ”, denoting the material 
cause, — the material cause is none but Brahman, — this is the sense 
Hence, the doctrine of the S&mkhyaa is not to be aooepted, being 
opposed as it is to the Veda It is established that Lord EffPpa alone, 
the sole topic of all the Vedas, different and non different from the 
universe, the Highest Person, the Lord, and the Lord of all, is to be 
meditated on by one desirous of salvation as the non different material 
and efficient cause of the universe 


Here ends the section entitled ‘The material oause’ (7) 


1 P 615, lines 24 25, vol 3 Reading 

VaAgavU ad too reads 'harm', p 1571 

* 4il B p 404 Part l, 6k B , pp 504 65, 


‘Borate' instead of ‘proeatB* 
Pert 6 
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vxdXnta pImjIta satjbabea 

COMPARISON 
Saipkara and SrXkaQfha 

Aa before they do not take this adhiharana to be directly oonneoted 
mth the refutation of the Sftmkhya view , aa Nunb&rka doea i 


Adhikaraga 8 The aeotion entitled ‘The expla- 
nation of all* (SflLtia 28) 

SOTRA 28 

•• HHBBBY ALL IB EXPLAIN*®, 3DQXJJNBD ” 
Ved&nta-pfirljfita-eaurabha 

“ Hereby**, i e by the totality of the sections, ‘all' the Ved&ntaa 
‘are explained* aa referring to Brahman, “ explained” 


Here ends the fourth quarter of the first chapter of the Ved&nta 
p&rijftta saorabha, an interpretation of the d&rfraka paflm2LiflB& 
texts, and composed by the reverend NimbArka 


Vedflnta-kauBtabha 

Now, the reverend author of the aphorisms ia showing the oon- 
oordanoe of all the Ved&ntaa with, regard to Brahman by meajOB of 
extended and analogical application 2 “ Hereby”, le through the 
above mode of concordance, " all” VedSntas, mentioned or non- 
mentaoned, should be known to be “explained” aa referring to Brahman 
It shou l d be known that the Vedas also are in noueorclj w ifl e with, 
regard to Brahman alone, m aooardanoe with the scriptural text 
‘The word which all the Vedas record’ (Hatha 2 16) , a nd m accor dance 
with the Smfta text * “ I alone am to be known through all the 
Vedas * * (Qlt& 16 16) The repetition shows the end of the ohapter 
Henoe it is established that Lord Hfsoaj th e of tly* nwgm 

and the rest of the universe, the sole topic of all the Vedas, and 

* VIdo V K 1 4 SB p 142 and 1 4 27 p 140 ESS ed 

s .MMdsm For the ax pLm afaon of otuMo’ no V E 2 1 9 
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denoted by the terms 'Brahman*, ‘Nfirfiyana* and the rest, u to be 
worshipped by one, desirous of salvation, through hearing, thinking, 
meditating and so on 

Here ends the section entitled ‘The explanation of all 1 (8) 

Here ends the fourth quarter of the first chapter of the VedAnta 
kaustnbha, a commentary on the S&rlraka mlm&msfi, and composed 
by the reverend teacher Srinivasa, dwelling under the holy lotus feet 
of Nimb&rka, the founder and teacher of the sect of the venerable 
Sanaikmnflr a 


COMPARISON 
Saxpkara and Bhfiskara 

Interpretation different, viz thoy connect this adhikaraga more 
directly with the refutation of the S&mkhya doctrine, which Nimb&rka 
does not Thus, the meaning of the sfitra according to Samkara and 
Bhfiskara is ‘Hereby 1 (le by the mode of refuting the Sfimkhyn 
view), all (i e other doctrine like Atomism and the rest) ore explained 
(as negated), explained * 1 

Baladeva 

Interpretation different, viz ‘Hereby (viz by the method nidi 
oated above) all (the words like pradhfiruv, Siva and the rest) are 
explained (as denoting Brahman alone), explained* 1 

Thus, we find that Nimb&rka, Bfimfinuja and Baladeva direct 
the entire pfida, exoept the last adhikaraija, to the refutation of the 
Sfixnkhya view, but surprisingly enough make no reference to the 
S&mkhya view in the last odhikarana, bringing in different topioe 
Nimbfirka and Rfimfinuja speak of the general concordance of the 
VedAnta texts in the last section, while Baladeva speaks of the signi- 
ficance of all names 

No less surprising is the procedure of Satjakara and Bhfiskara 
damkara finishes with the refutation of the S&mkhya doctrine m 
adhifcarauft 3, and takes the intervening four adhik&raga as concerned, 
not with the refutation of the S&mkhya doctrine, but with the general 
concordance of the VedAnta texts, etc Then, all of a sudden, ho 
refers to the S&mkhya doctrine in the last odhikarana 

1 6b I 4 28 p 430 Bh B 1 4 37 p 86 

* GB 14 88 
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Bh&skara closely follows iSamkara He too finishes with the 
refutation of the S&mkhya doctrine in adhikarana 3, takes the inter 
vemng thr ee ndhika.Ta.qmi as con earned with the general conoordonoe 
of texts, but takes the last two adhikaranas as referring to the 
S&mkhya dootnne 

6rlkantiha is the most consistent of all He finishes with the 
refutation of the S&mkhya doctrine m adhikarana 3, once for ah, 
and directs the remaining adhikaranas to other topics 

R4sum6 

The fourth section of the first chapter consists of — 

1 28 sutras and 8 ad hj karapae , according to Nimborka 

2 28 sutras and 8 adhikaranas, according to 6amkora 

3 29 sutras and 8 adlukaranas* according to RamSnu j a 

4 27 sutras and 8 a dhikfl,rn.qa.a , according to Bh&skaru 

5 29 sutras and 8 a rfhilra.Ta.n an , according to Srlk&nthu 

6 28 sutras and 8 adhika.rq.Ti as t according to BaJadeva 

B& mRrm ja and felkantha split sutra 26 in Ninabarka bhusya. into 
two separate sutras* while Bh&skara takes the sutras 17 and 18 m 
Nimborka bh&sya as one sutra 



SECOND CHAPTER (Adhy&ya) 

FIRST QUARTER (P&da) 

Adhikarapa 1 The seotion entitled 'Smrti’ 
(Sfitraa 1 2) 

SUTRA 1 

“]> n BS OBJBOKXD IH AT XHBBB WILL BBBTOT XHB NALX/F OT 
BOX UUTDTO A BOOK BOB SHpH, (WB BBELT ) NO, NOB XHBBB WILL 
BHSUI/T TBB NAUM NOB LHA VESTS NO BOOK NOB (OXHEB) SkBUS ” 

The interpretation of the Brahma-sutras entitled 1 Ved&nta-p&n 
jSta saurabha composed by the reverend Nimbfcka 

Row, it is being demonstrated m details how the stated oonoord 
anoe is free from all contradictions If it be objected There does 
exist a need for Smptas for confirming Scnptnre Among these, the 
S&mkhya Smrta is to be accepted It is not to be said that it, 
designating as it does a non sentient cause, is not to he accepted for 
that reason— for, then, “ there will result the fault of leaving no room 
for Smrti ” — (we reply ) ' no ’, for, then, there will result the oonbra 
dictum of other Smrtis which deal with a sentient cause mentioned 
m the Veda — guoh is the meaning of the text 

The commentary entitled * Vedtata-kaustubha’, composed by 
the reverend teacher drlmv&ga 

With a view to inducing one desiring salvation to the repeated 
practice of the hearing, thinking and the like of the Vedtnta, revealing 
the qualities, nature and so on of Brahman,— whiah practice is oan 
duoive to the meditation on Brahman, the exclusive oauae of a direct 
vision of Him, — the oonoordanoe of the scriptural texts with regard 
to Brahman,— the Highest Person, different and nun different from 
all, free by nature from all faults, the one abode of a mass of auspicious 
qualities and the oauae of the world,— has been shown in the previous 
chapter Now, in this seoond chapter, contradictions are bemg 
removed Thus, in the first quarter, the faults found by the opponents 
with our own view are refuted In the seoond quarter, fruits are 
found with the views of the opponents, baaed on a semblanoe of reason, 
(and not on real reason), with a view to indacmg people to our own 
view In the third quarter, it is shown m details how the scmpturel 
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texts, re garding the origin of the great elements like the ether and the 
rest, are all free from contradictions , and, further, the order of creation 
and destruction, and the nature of the individual soul, are determined 
Tn the fourth quarter, again, the contradictions among the texts, 
demonst ratin g the organs of the individual soul, are removed Now, 
first, it is being demonstrated that our view is consistent with the 
Smrtis as well 

It has been stated in the section treating of proof 1 that Br ahm a n , 
the cause of the world, has the Veda as His sole proof, sinoe He cannot 
be known through any other source And m the section, treating of 
oonoordanoe *, it has been established that there is oonoordanoe of all 
the Vedas with regard to Brahman alone And, likewise, the m ean in g 
of the Veda being very difficult to be grasped without the help of Smrtis , 
composed by those who are versed m the Veda, there is a need for 
Smrtis as well It has been declared by Smrti itself that one, who is 
without the Smrti, to be a one eyed man, thus ‘Scripture and Smrti 
are celebrated to be the two eyes of the wise Deprived of one, one 
is saad to be " one eyed ”, deprived of both, “ blind ” ' Hence, on 
the doubt, viz whether the S&mkhya Smrti and the rest are to be 
accepted as true for the sake of making the Veda clear, or the Hanu 
Sm|ti and the hke, — if it be argued The S&mkhya Smrti is to be 
accepted for the sake of making the Veda dear, the aim of the Veda 
being to impart self knowledge to all If unable to give rise to self- 
knowledge, the collected Vedio texts must all be simply fruitless like 
a cow yielding no milk So why should a Smrti, which is concerned 
with te ach i n g self knowledge, be disregarded by any seeker after 
knowledge 1 The Mann Smrti and the rest, on the o ther hand, aim 
simply at demonstrating the works which lead to results, here or 
hereafter The dvetfidvataras record the oxnxusaienoe of 'KApilfi. in 
the passage 'Who, m the beginning, bears in his thoughts the sage 
Kapil a , the bom, and sees him while being bom* (Svet 6 2) Hence 
the Smrti which is oomposed by an omniscient person must be accepted 
for knowing the principle of the soul That part of Veda which t eaches 
the principle of the soul should be understood in accordance with 
the S&mkhya Smrti alone Thus, as the S&mkhya Smrti a 

non s e nt ient oause, the doctrine of a sentient oause cannot be aocepted 
Otherwise, “there will result the fault of leaving no room for the Smrti’', 


1 Vide Br Sfi 113 


* Vide Br Bfl 114 
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i e there must result the fault of leaving no room for a Smrti which 
designates a non sentient cause and is composed by an omniscient 
sage, celebrated in the Veda, — 

(We reply > ‘no 1 * * * * * , suoh a pnma foots view is not reasonable 
Why 1 “ Because there will result the fault of not leaving roam far 
other Sniftis", i e because there will result the fault of leaving no 
room for the Smytis other than it, viz the Manu Smjti and the rest 
which establish Brahman to be the sole cause and are based on 
Scripture The opponent who is shouting on the ground of Smr ti 
can be silenced by that very Smrti itself Thus, the reverend 
Manu says ‘He appeared as possessing effective powers, like the 
great elements and the rest, dispelling darkness* (Manu 1 6 1 ), ‘He 
having intended (to be many), and desirous of creating various 
WiTirU of beings, created water m the beginning and left his power 
m it' (Manu 1 8 a ) Apastamba too says 'laving beings are the 
abode of him who dwells m all caves (viz hearts), who is not killed 
and who is stainless ’ ( Ap D 8 1 22 4 8 9 ), 'Prom him arise all bodies 
He alone is the souroe, constant, he is eternal' (Sp D S 1 28 2*) 
It is said m the Bhorata (l e Mahfi bh&rata) m the B&ja dharma 
‘ “You are its origin and the dissolution, 0 Krega 1 You alone create 
this universe m the beginning And this universe is under your 
oontrol, 0 Source of the Universe 1 Obeisanoe to you, 0 (Lord) 
with the bow, disc and sword in hands 1"’ (Mahfi 121514 s ) In 
the Mokga-dharma ®, it is said ' “For he is the inner soul of beings, 
and called the knower of the held 7 He is N&r&yaip, having the 
universe as his form, infinite, constant 8 From him arose the un 
manifest, having three gunas, 0 best among the twioe bom I ” 1 
(Mahfi 12 12680 °) In that very section, to the question ' “ 0 
reverend Father I O supremely wise one 1 I wish to hear, m truth, 


i P 6 * P 5 * P 89 hues 8 4 

« P 40, line 2 « P 419, line 5, vol 8 

■ The name of a section of the 12th booh of the MaM bh&rata, from 

Chap 174 to the end 

7 i e the knower of the body 

8 Thu line u not found either m the Asiatic Society ed , or in the VcuOgtoasI 
ed Both read instead the lme 'TngvQa^yattnbio wn puru^oi otto, kalpitab* 

Vide Asiatic Society ed , p 812, lme 5 vol 8 VafigavAsl ed , p 1800 bnea 

14-15 

9 P 812 lines 6 0, \ ol 8, Asiatic Society ed 
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about Viwa, with e y ea ^ atnfl » unc h angeable, the crootoi who it 
not created, tihe origin and dissolution of beings, about Namytuja, 
TTnjifrptff*i Qov m da, the unoonquered, about Hedava, O boat among 
the Bharataal”* (Mah& 12 7618 10 *), (the answer givon was) 
' " The Highest Person, the great-souled one, the soul of beings, fashion 
ed the great element's, the air, the light and likewise the water, and 
the ether and the sky"* (Mahft 12 7826 a ) In the DSna-dhanoa, 
Siva says * “ T-ftghw *b«i even the reverend Father (i o BrahmS) 
la Ban, the eternal Person, Erma, of a golden appearance and arisen 
like the sun m the cloudless sky, designated as 6rlvatsa, Hpflk e fe 
worshipped by all the deities Brahm& has sprang up from his belly, — 
likewise I from his forehead, the hghte from the hairs on hiB head, the 
gods and the demons from, his body hairs, the sages have anaon from 
his body, likewise, the eternal worlds Hie is the veritable abode of 
the reverend Father (le BrahmS), as well as the abode of all the 
gods He is the creator of this entire world, the Lord of all tlio three 
worlds, the destroyer of all beings, of the immobile as well as of the 
mobile He is directly perceived at all tames indeed by one who has 
conquered his passions He is the Lord of the gods and higher 
than the high, omniscient, connected with all, moving everywhere 
and toned towards all He is the Supreme Soul, Hp^kosa, all 
pervading, the Supreme Lord’” (Mahfi 13 6607-6612 In that 
very section, the o mn is cie nt Devavrata, too, says, beginning 1 * * 4 ** For 
I know Efspa m truth *** (Miwhft 13 7669 *) and continuing * ‘‘ Kno w 
everything, the movable, as well as the immovable, all souls and the 
universe as * Whatever is honoured in t he worlds &b a 

meritorious act, whatever is auspicious or mauspioious, — all that is 
Kefcva, the inconceivable, everything else is the reverse Such a 
Hodova is self bom. He is Hftrftyana supreme and , 

the middle, the beginning and the end of the universe whioh existed, 
knowable by all, the ongm as wbII as the ri«mnlnfa m of beings”’ 


1 P 681, hues 18 19 vd 8 an--- on 

P oroBA V^ Sanxtflal *» to •amfluHah 

P^OOVroTa " m ‘ a * mpth *& o&ecwue it ia the nine ae the above 

4 P 806, lmeS6 vol 4 
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(Mah& 13 7391 , 7399-7400 1 * * ) And the statements by Him whose 
feet are worshipped by all the oompoaers of Smytas are as fallows 
‘“I am. the sonroe of all, from me everything arises (Git& 10 8), 
“‘I am the sonroe, likewise, the dissolution of the entire universe”' 
(Gti& 7 0) Parttara, too, declares "'The universe has arisen from 
Yipjn, and in Him alone it is grounded He is the oanse of the sub- 
sistence and oontrol of the universe and He is the universe ” f (VJP 
1 1 35 ■) The sense is that if the view of Kapila be aocepted as 
oondnmve to the Vedanta, then all those above and other texts most 
be oontradioted Bat the Manu Smyti and others are acceptable, smoe 
they establish religions duties, which are meant to the knowledge of 
B rahman , designated m the Veda, smoe they establish the qualities, 
nature and the rest of Brahman, and Binoe they are oomposed by those 
who know the Veda And m the Veda the oanse of the world is 
designated to be a sentient principle, in fact, none but Brahman 
Beoause of their opposition to this, the S&mkhya Bmyta. and the rest 
are not acceptable As the reverend Manu says 'Whatever Smytaa 
are outside the pale of the Veda, whatever heterodox doctrines there 
are,— all of them are fruitless after death, these Smytas are given to 
ignoranoe* (Manu 12 95 *) Further, the oompoeer, too, of the Smyta 
which is opposed to the Veda (viz the S&mkhya Smyti) is a oertam 
sage, called Kapila, like Kaj^&da and the rest, but is not the lord Kapila, 
called V&sudeva As is declared by the Padma pur&na 'Kapila, called 
V&sude va , told the principle of the S&zpkhya, supported by the meaning 
of all the Vedas, to the gods like Brahmft and the rest, and likewise 
to Bhrgu and others, likewise to Asun Another Kapila told the 
S&mkhya, opposed to all the Vedaa and supported by false arguments, 
to another Ison ’ Kapila, mentioned m the scriptural text, should 
be known to be Hiranyagarbha 


i F 258 lines 7, 18 19 Beading 'Mdr**, Eafciw tad ca bMfyo N*d- 
ya&ak aambabkQfMm ' VaAgavSal ed exactly unflar 

only 4 6ubMfaMm v m place of 'aambabM^aOm F 2017 

■ F 8 

• F 488 
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StJTRA 2 

« &BD OH AOOOtJHT OP THE HOH PHBGHPTTOHT OH IHH PAST OP 

OTHHBS ” 

Vedfiuta-pfirljfita-saurabha 

« AtiH on aooount of the non peroepfcion on the part of others ”, 
i e on the port of Menu and the rest, that the Veda is oonoerned with 
pradh&na, Smyta which is opposed to the Veda is unauthentio 

Ved&nta-kaustubha 

“ Anri on aooount of the non perception on the part of others”, — 
i e on the part of men Mm Manu and the rest, other than Kapila and 
best among those versed m the Vedas, 3 — -that the Veda is oonoerned 
with pradh&na, the S&mkhya Sxorti is to be disregarded Hence, 
it is established that the rejection of the Smyta. which is opposed to 
the Veda is not m oonfliot with the stated oonoordamoe 


Hero ends the section entitled ‘Sm^rti’ (1) 

COMPARISON 
Saxpkara and Bh&skara 

Interpretation different, viz 'On aooount of the non-peroeption 
{in Sanpture and ordinary ezpenenoe) of others (viz of the principles 
of mahat and the rest, other than pradh&na), (the SArnkbya-Sm^ti 
is not to be accepted) 1 9 

Baladeva 

His interpretation too is very wmilar to the above quo , 
viz 'On aooount of the non peroeption (in Sanpture) of others (viz 
•of many other doctrines found in the S&mkhya system, s uch as, the 
doctrine that the souls are pure consciousness a^d all pervasive, and 
so an) 1 8 


1 1 e as man like Mann and others rejeot pradh&na, pradh&na oannot bo 
the oause of the world 

* S B 111 p MS, Bh B 3 1 2 p 88 
1 OB 818 p 11 Gfaap 1 
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Adhikara^a 2 The aeotion entitled 'The re 
fntation of the Toga 1 (Sutra 3) 

StJTRA 3 

“ Hhbbb y nTni Yoga is b btutjb d ” 

Ved&nta-pSrij Rta-saurabha 

By the refutation of the S&mkhya Brnyti, the Yoga Sm^ti, too 
is refuted 

Vedanta -kaustubha 

Now, the author points out the unauthentioity of the Yoga- 
Smrta 

This aphorism is of the form of a formal extension (atidefia) 
A formal extension means the intimation of similarity when such 
a smulanty is not known Thus, at first, the Yoga Sm^ti is taken 
to he concerned with making the Veda dear, accepting as it does 
the word ‘Yoga*, which is accepted by Scripture, too, m the text 
'This they think to be the Yoga, the firm hold mg back of the senses’ 
(Kafha 6 11), and hence its smulanty to the S&zpkhya-Smjta is not 
known Therefore, this aphorism intimates the smulanty of the 
Yoga Smrti to the Sfapkhya Smyta “ Hereby ”, i e by this very 
refutation of the S&ipkhya Smrti which establishes a non sentient 
cause, the Yoga-Smjti, too, should bo known to be refuted In the 
statement “The Yoga is refuted ”, by the term “yoga ”, the Smrta 
which establishes it jus understood The purpose of the mention of the 
term “ Yoga ” in the statement 'The Yoga Smfti is refuted* is this 
Although the Lord is admitted m the Yoga doctrine, yet He ib not 
established primarily, aa He is in the aphorism and texts like ‘Then, 
therefore, an enquiry into Brahman* (Br Sfi 111), *”0, the soul, 
verily, should be seen ” * (Bjrh 2 4 5, 456) The primacy of the 
Yoga alone is found m the beginning ‘Now, an instruction with regard 
to the Yoga* (Y S 1 1), and in the aphorism, laying down its definition, 
to 'The Yoga is the suppression of the functions of the mind* 
(Y 8 1 2 1 ) And, this mere suppression of the functions of the mind, 
devoid of any connection with the Lord, is, indeed, of no avail in 
crossing the world, any more than a dog’s tail is m crossing the ooean 


18 
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So, it ib to be rejected, opposed as it is to Sonptaral and Smrta. texts 
1ilt» * “ 0, the soul, venly, should be seen ” * (Bjh. 2 4 3 , 436 ), ' The 
knower of Brahman attains the highest’ (Tait 2 1), ' " By knowing 
me, one attains peaoe”' (Gita 3 20), 'The binder with the noose 
of the world, the liberator from the noose of the world ’, 'This 
one thing is well established that the object to be worshipped is 
H&r&yana, Han 1 and so on Salvation being impossible through, 
a mere supp ressio n of the functions of the ramd, the Yoga doctrine 
which deals with the primacy of that only ib, indeed, non acceptable 
Its view is that pradh&na, devoid of any connection with Brahman, 
is the material oanse of the world, and the Lord is merely the effi c ient 
cause of the world, and this, too, being opposed to the Veda, is c e r tai nly 
unreasonable There are many other faults m the Yoga doctrine, 
bat they are not quoted here needlessly And the term 'Yoga’ 
found m Scripture and Suirta, refers to the meditation and the rest 
on the Lord The eulogizing statement m the Mokga dharma, etc , 
on the oontrary, is intended only for referring to that portion of Yoga, 
etc which is not opposed to Scripture Hence, it is established that 
the stated concordance, inchoating the oausality of Brahman, is not 
contradicted by the Yoga Smrfa 


Here ends the section entitled 'The refutation of the Yoga ’ (2) 


Adhikar&ga 3 The section entitled 'Difference' 
( S dtr as 4- 1 1 ) Prima faoie view (Sutras 4 3) 

SOTRA 4 

" (Thuds is) ho (having Brahman as thh clause) oh its past, 

OH ACCOUNT OP DIPPSKHNQQ, (ITS) BEING SO (IS KNOWN) PBOM 
J!H1 TBXT 11 

Vedfinta-pSriJSta-saiirabha 

We object 1 to your view on the ground of reason Th^ w orld 
has not Brahman as its material oanse “ on account of diffiamnnft ” 


1 Oorreot reading 'pratycnatoffhato which. ia tranalated hare Vide 0 8 8 

ed p 24 and Brnidaban ed p 878 
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And the difference is to be known also " from the text ”, viz 'He 
beoame knowledge and non knowledge 9 (Tent 2 0 1) 


Ved&nta -kaustubha 


Thus, the objection based on Smytas has been disposed of by the 
preceding two sections Now, the objection based on reasoning is 
being disposed of 

It has been stated under the aphorism ‘Erom whom (arise) its 
origin and the rest 9 (Br Su 112) that it (viz the worid) has 
Brahman far its material cause The prxma facie objector objects to 
it on the ground of reason thus ‘no 9 This world has not Brahman 
for its material cause Why * “On aooount of difference ** That 
is. Brahman possesses the attributes of sentience, non grossnesa, 
infinity, purity, and the rest, while the world possesses just the 
opposite attributes of non sentience, grossness and so on, — on account 
of such a dissimilarity between the two Whatever is different from 
something has not that for its material cause, just as the pot, which is 
different from the ether, has not the ether as its material cause, just 
as the pot, the dish and the rest, which are different from the potter, 
have not the potter as their material cause 

If it be objected It is found that the attributes of a material 
cause recur m its effects as well Similarly, in the oase under discussion, 
too, Brahman is the material cause, and the universe, His effect, 
fyinmirfnng of sentient beings Hhw marij ammalfl and the rest, must 
be similar to Him Henoe the reason (viz “ On account of difference ”} 
does not hold good, — 

(We reply) No, beoause that there do exist the attributes of 
non sentience, grossnesa and the rest m the effect, viz m stones, wood 
and the rest, is known from the evidenoe of direct perception 

If it be objected It is possible to imagine that there is sentience 
m them, too, though unmamfest , henoe there is no difference 

(We reply ) No, beoause it is unreasonable to take what is known 
through direct perception to be otherwise on the ground of mere 


imag i na tion 

The difference is known 


“ from the text 99 as well, — this is stated 


by the phrase “its being so ”, i e “ its being so ", or its difference, 
is known “from the text 99 as well, l e from the following texts ‘He 


1 £ R, Eh 6k 
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1)9081116 Knowledge and non knowledge’ (Tait 2 6), ‘On the same 
tree, a person, immersed, grieves for has nnpotenoe, bewildered’ 
(Mnqd 312, Svet 47), ’And the soul, which is without the Lord, 
is bound, because of being an enjoyer’ (6vet 1 8) and so on 

COMPARISON 

Baladeva 

Interpretation absolutely different He takes this sutra as 
forming one adhikaattga. by itself, oonoemed with demonstrating the 
eternity and infallibility of the Veda He thus does not take this 
Bfltra as representing a pnma feme view Thus, this sutra means, — 
according to him, — ‘(The Veda is) not (unauthontative like the 
S&mkhya and the rest), on aooount of (its) difference (from them), 
(i e because it is a non h uman origin rmlika the S&mkhya and the 
Test), (its) being so (i e its eternity) (is known) from the text ’ 1 * * 

PRIMA FACIE VIEW (oonoluded) 

SCTRA 5 

“ But (thbkh is) Taa designation of tub fbe biding (dumbs) 

ON AOOOUNT 07 SPBOTALITT AND FOLLOWING ” 

Vedfinta-pfirijata-saurabha 

"But” m the texts ‘The earth Bpoke’ (Tait Sam 6 5 2, 3*), 
‘These sense organs, disputing about self supremacy, went to Brahma’ 
<B r h 617 s ) and so on, there is ‘the designation of their presiding* 4 
deities, ‘on aooount of the specification mentioned m the passage 
‘“Very well, let me enter into these three divinities” J (Chfind 
6 3.2 s ), and 'on account of the following’, or entering, mentioned 
in the passage 'Fire, becoming speech, entered the mouth* (Ait 
2 4°) 

Vedanta -kaustubha 

To the objection, viz From the scriptural texts ‘The earth 
spoke to him* (Tait Sam 6 6 2, 3), ‘The earth spoke’ (6at Bf 


1 OB 2 1 4, p 18, Gfaap 2 

* P 70, hue B vd. 2 * A, B B 

4 0 S 8 ed reads hat tot', mAannng their respective duties’ p 24 

* R, dK, B « S, K, Bh, SK 
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613, 4 1 ), ‘The waters spoke’ (Sat Bp 613, 2»), 'These aense 
organs, dispntmg about self supremacy, went to Brahma’ (R fb 
6 1 7), ‘They said to speech “ Do you smg for us (Bfh 13 2) 
and so on, it is known that of the effeote too are sentient, and hen oe 
they have no difference from, the material oause — 

We reply The word “but” disposes of the stated objection 
There is no designation of sentaenoe on the part of the effects, and 
so they cannot have Br ahman for their material cause, bat there 
ib the designation of only the presiding deities of earth and the 
rest m the passages, 'The earth spoke to him’ (Tait Sam 5 5 2, 8) 
and so an Why “On account of speciality and following ”, x e 
on account of the specification of the earth and the rest by the word 
‘deity’ in the passage '“Very well, let me enter into these three 
deities” * (Ch&nd 6 3 2), and on account of the specifications of the 
sense organs by the word ‘deity’ in the passages ‘These deities, 
verily, disputing about self supremacy* (Kaug 2 14), ‘These deities, 
venly, having known superiority in the vital breath’ (Kang 2 14), 
as well as ‘on aooount of the following’ of fire and the rest as the 
presiding deities of speech and the rest, i e on aooount of the scrip 
tural mention of following, or entering, m the passage ‘Fire, becoming 
speech, entered the mouth, — the sun, becoming sight, the eyes 
(Ait 2 4) Hence the world being different from Brahman, Brahman 
is not its material cause 


COMPARISON 

Bakuleva 

Literal interpretation same, but import different, smoe he takes 
this Sutra as an adhikarapa by itself, not laying down a pnma fane 
view, but the correct conclusion Thus, the Sutra means aooordmg 
to him “ (If it be objected How to reconcile the absurd sayings of 
the Vedas, such as ‘Fire willed to be many’ and so on?) We reply (In 
those passages) there is the designation of the presiding (deities) (of 
fire and the rest), on aooount of speciality and following (i e entering 
into) ” « 


1 P 505 lme 12 
a Op mi, line 0 
* GB 215, p 18, Chap 2 
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CORRECT CONCLUSION (Sutras 6 7) 

SUTRA 6 

“ But (it) is seen " 

VedSnta-pSnjita-aaurabha 

With, regard to it, we reply “It is seen ” that there is the origin 
of hears on the head and so on from a person from whom they axe 
different, and of dung 'beetles from the cow dung from which they axe 
different Hence it is not to be said that the universe, because of 
being different from Brahman, has not Hun as its material cause 

VedSnta-kaustubha 

The author points out that such a pnma facto view is basod on a 
fallacious reason (viz 'on account of difference’) 

The word “ but " is for disposing of the pnma facto view The 
statement that this universe has not Brahman as its matoiial oause 
on aooount of being different from Him, is not tenable, since it “is 
Been " that there is the origin of nails, body hairs and tlio rust from a 
person from whom they are different, and that of the dung booties 
from the cow dung, from which they are different,— on aooount oi 
this, — this is the sense 

COMPARISON 

Baladeva 

Interpretation same, but he takes this sfitia os forming on 
adhikarana by itself 

CORRECT CONCLUSION (end) 

SUTRA 7 

“ If it be objected nTtAT (nr wtat cash the effect must be) 

NON EXISTENT (WE REPLY ) NO, ON AOOOUNT OF THERE BEING A 

NEGATION MERELY ” 

Yedfinta-pSrljata-saurabha 

If it be objected If the effect he different from its material cause, 
it must he “ non existent ” prior to its origination, — (we reply ) No 
such objection can be raised, “ on account of there being a negation 
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merely ”, m the previous aphorism, of the rule that there is a snuQanty 
between the material cause and its effect m every respect 


Vedfinta-kanstubha 

If it be objected Having admitted an absolute similarity between 
the material cause and its effect in the aphorism ‘ (There is) no 
(having Brahman for its cause) on its part, on aooount of difference * 
(Br Su 214), it has been objected by the opponent that the world 
being different from Brahman, He is not its material oause with a 
view to disposing of that objection, it has been established in the 
aphorism ‘But (it) is seen’ (Br Su 2 1 0) that there oan be a oause 
effect relation even between two different objects With regard to 
it, the question is whether prior to oreation the universe was non 
different from its oause, or different What is your opinion ? If you 
say Non different, — then, just as the origin of a different world is 
admitted, hjce the origin of hairs on the head and body hairs from a 
person from whom they are different, so why there may not be the 
origin of a similar world, like the origin of a gold bracelet and the rest 
from gold 1 

If you say Different, — then, the world must have a material 
cause different from Brahman, and hence pradhBna must be the 
oause of the world If it be said that this cannot be admitted, as 
pradh&na has been already refuted, — (we point out) in the texts 
‘B rahman 1 is one only, without second* (Ghfind 621), ‘There 
was, venly, N&r&yaajn, the one’ (Mah& Dp 1 2), ‘Then there was 
Vjppu, Han alone, without parts ’, — there is the mention of a single 
reality, and henoe, it follows that there was the absence of anything 
else prior to creation Therefore, the world must be non existent 
prior to creation 

(Here ends the original pnmafact* view ) 

(Author’s conclusion) 

(We reply) ‘No’ Why? '* On aooount of there being a 
negation merely ” The aphorism 'But (it) is seen’ (Br SO. 216) 
negates merely, — by way of mentioning the difference between the 
material cause audits effect, — the rule, admitted by the opponent, vu 
that there is smulanty between a material oause and its effect m every 


1 The word 'Brahman' is not molnded in the anginal text 
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respect, but it never establishes any difference between the two in 
every respect Hence, because of having Brahman cut its soul, the 
universe is existent even during its causal state 

Or an alternative explanation of the phrase “ On account of 
there being a negation merely ” The statement, viz ‘The universe 
is non-existent' is a negation merely, le without any meaning, m 
aooordanoe with the scriptural text * " The existent alone, my dear, 
was this in the beginning” ’ (CSh&nd 6 21) 

COMPARISON 

S aipkar a 

Interpretation different, viz f If it be said that (the effect) is 
nonexistent (pnor to its actual creation), (we reply) No, smoe (it) 
la a mere negation (without an object to be negatived)’ That is, 
the negation by the opponent, viz 'The world is non existent’ has 
no object, for it certainly cannot have for its object the existence of 
the effect prior to its actual oreation, as the effect always exists in its 
cause, whether before or after its actual creation 1 


PR1MA FACIE VIEW (Sfitra 8) 

StJTRA 8 

“Ox ACCOUNT OX THEBB BHENG THB OONSBQUBNOH OX (BBOOMWG) 
UP THAT DUBING DISSOLUTION, (THB DOOTBINB OX THB OAUSAUTT 
ox Brabman) is INOONSISTBNT ” 

Vedanta -parijBta-saurabha 

An objection is raised As at the time of dissolution, the cause, 
like the effect, will become non sentient, the view that Brahman is 
the material oause of the universe is “ inconsistent ” 

Ved&nta-kaustubha 
An objection is raised onoe more 

It is objected “Inconsistent ”, indeed, is the view which admits 
Brahman, to be the Tna.+Anttl oause of the vorld— “Brahman who 

1 d B 217 *Fr qt %pdham Watjk n&aya prahpdhtuya pratifedhyam tuU , 
p ASS 



[BO 2 1 0 
JJDH 3] 


VBDlHTA-KATTSTUBHA 


281 


possesses the attributes of sentienoe, infinity, freedom from fnnp and. 
the rest, and is established by the scriptural texts “Brahman is 
truth, intelligence, infinite ” (Teat 2 1), "Free from sms, ageless, 
deathless 11 (Gh&nd 815, 8 7 1, 3, Maitrl 7 7), “Who is omniscient, 
afl knowing” (Muoi? 1 1 9, 2 2 7) and so on Why? “On aooount 
of there being the consequence of (becoming) hire that during d iwfrp- 
tion ” That is, because “ during dissolution”, or during reabsorptaon, 
non sentience, limitedness, impurity and the rest will occur on the 
part of the material cause as well, “like that”, i e as on the part of 
the effect The sense is that during dissolution, the world, possessing 1 
non-flentienoe and the rest, ancLmerged into its material cause m an 
order reverse to that of creation, i e merged into Brahman, possessing 
the attribute of sentienoe and the rest, is sure to defile Him with its 
own attributes, as does butter milk dropped in milk 


CORRECT CONCLUSION (Sfltras 9-10) 

SUTRA 9 

“But ho, oh aogouht of thhbh bhxhq- pabaulbl nsr- 

STAHOHS ” 

Vedfinta~p&rJJ&te-aaur&bha 

The reply is as follows There is indeed no “ oonsequenoe of (be- 
coming) like that ” Just as the e volutes of the earth do not defile 
it when dissolved into it, so the universe, the e volute of Brahman, 
also does not 

Vedfinta-kaustnbha 

The author refutes the objection 

“But no”, le no such oonsequenoe follows, and hence our 
view does not involve any inconsistency Why 1 An effect does 
not defile its material cause with its own attributes when dissolved 
into it, there being parallel mstanoes to this effect Just as the evolutes 
like bracelets, ear rings and the rest, when dissolved, do not defile 
the lump of gold with their own attributes, and just as the evotutea 
of the earth, when dissolved into the earth, do not defile the earth 
with their own attributes, so this universe, consisting of the sentient 
and the non sentient, when dissolved into Brahman, does not, indeed. 
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defile Hrn.'^Tn».n j possessing the sentient and the non sentient as Hia 
powers 


CORRECT CONCLUSION (end) 

SCTRA 10 

“AeTD ON ACCOUNT OP OBJECTION TO ED9 OWN VIHW " 

Vedanta-pfirljfita-aaurabha 

The S&ipkhya, rnH.intftTmng a dootnne opposed to the Veda, 
cannot raise any objection, emoe the Btated objections apply to his 
own view as well 

V edanta -kaustubha 

The author points out that the S&mkhya oannot even object that 
there is any inconsistency in our view which is based on the Veda 

There is no inconsistency in our view based as it is on Scripture 
It has been alleged by the S&xnkhya, unacquainted as he is with the 
settled conclusion of the Ved&nta, firstly, that a cause effect relation 
between Brahman and the world is inappropriate, as there is a 
■difference between the oause and the effeot in this oase, secondly, 
that, in our view, the effeot becomes non existent poor to creation, 
■and thirdly, that Brahman beoomes like the word during the tune of 
dissolution All these objections are of equal force against the 
S&mkhya dootnne as well The sense is The origin of the effect, — 
which possesses oolour and the rest and possesses parts, — from pra 
•dhfina, which is colourless and devoid of parts, is admitted Henoe, 
a cause effeot relation between pradbfina and its effects is inappro 
pnate, there being here a difference between the oause and the effect 
There being nothing gross pnor to creation, the effect itself becomes 
non existent, and during dissolution, pralqti, like the world, beoomes 
gross 

COMPARISON 

AQ others, exoept Baladeva, read “sapaksa-doe&a oa ” 1 

1 6 B 2 1 10, p 887 fill B 2 1 10 p 13 Part 2 Hh B 2 1 10, p 01, 
AK B 2 1 10, p 1< Parti 7 and 8 
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St)TRA 11 

“Ij IX BB SAID THAT OH ACCOUNT ALSO OB BBASON3NG HATING 

VO SOLED GB0UND, IT IS TO BB INFHBBBD OTHHBWISB, (WB BBPLY ) 
THAT WAY, TOO, THUIRB WILL BB THB OONSBQUENCB OF HON 

BHLBAflB ” 

Ved&nta-pfirijfita-saurabha 

On account also of the instability of reasoning, there is no 
inconsistency in the stated conclusion, since, if pradh&na and the rest 
be inferred to be the cause of the world by means of a strong reasoning, 
then a counter argument is possible by means of another equally 
strong reasoning As there will be the "consequence of non release 
thus also 1 *, owing to disagreement among the logicians, so, that alone 
which is mentioned in the Veda is acceptable — this is established 

V edanta -kaustubha 

The word “api” means ‘and 1 There is no inconsistency m the 
stated oonalusion, which is based on Scripture There is inconsistency 
in the Sfimkhya conclusion itself which is based on reasoning, smoe the 
stated objections apply thereto, ‘on aooonnt also of reasoning haying 
no solid ground’*i l e on aooonnt of the instability of reasoning The 
sense is that the thing inferred by one expert logician is set aside by 
another, proved to be otherwise by another, — on account of the 
instability of reasoning m this way But the thing mentioned m the 
Vedfinta m the beginning and the end cannot be refuted even by 
hundreds of reasonings 

If it be objected Even though reasonings like ‘on aooonnt of 
difference ' 1 he refutable, having no solid ground, yet m order that 
there may not be any infinite regress, it is perfectly proper to infer, 
m that way, a non sentient material oause of the non sentient effects, 
like the ether the rest — 

(We reply ) “in that way too”, the primacy of reasoning is 
upheld, and hence the conclusion stated m the Veda is regarded as but 
of a secondary importance As a oonseqnenoe, non release will result 
owing to the mutual opposition among Kapila, KapAda and the 
zest It cannot be said that if victory be won by one of them at 
some tune or other, there will be no non release as a consequence, — 


i Vide Br Su 8 1 4 
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it being im possible for one among many persons to be ever viotonoue 
If it be that the Supreme Soul is such, you fall m with, our view, 

so be happy by giving up reasoning which is opposed to the Veda 
Thus the Lord V&sudeva, the sole topio of all the Vedas, being 
established to be the material cause of the world, no opposition, based 
on reasoning which is opposed to the Veda la of any avail — this is 
established 

Here ends the section entitled “Difference” (3) 


COMPARISON 

Saipkara 

He reads "Vnnokga prasanga” instead of “Amnnokga pra- 
sanga” * 

RamSnuja and Srlka^fha 

They break it mto two different sutras — viz 1 1 Tarkftpratagthftnftd 
api” and “Anyathft prasangah ” 1 


Adhikarapa 4 The Beotion entitled “The Non- 
aooeptanoe of the rest” (Sfftra 12) 

SttTRA 12 

“Hhbubt the bbmaining (ramsons) too who do hot aoohpt 
(thh Vida) abb bxel a in bd (i n bbtutbd) ” 

Vedfinta-parljita-sanrabha 

“Hereby”, le by the refutation of the Sfimkhya view, the 
remaining ones, i e others who maintain a cause which is opposed to 
the Veda, “too”, are refuted 

Ved&nta-kaustubha 

Now, the author is extending the above refutation to the remaining 
views 

“Hereby”, ie by the above refutation of the doctrine of pra- 
dhfina as the oanse of the world, “the remaining (persons) who do not 


i 0B ai 11, p 408 
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aooept (the Veda) ”, too, should be known to be refuted The wooed 
“rtigfrg.li ” tnftfLTia ‘the remaining ones l e persons other than Kapil^ l 
and Patafijali 1 * 3 The word “pangrahAh” means all who do not aooept 
the Veda 8 

It is thus established that the doctrine of the causality of Brahman 
ib not contradicted by their views as well 


Here ends the section entitled “The Non acceptance of 
the rest” (4) 


COMPARISON 

Saqikara, Bhfiakara and Srikaitfha 

Acoording to them the word “&gt»pangrali&h 11 means (the doc 
trines hhe Atomism and the rest) whioh are not aooepted by the wise 4 * * * 


Adhikaraija 6 The section entitled “Becoming 
tie enjoyer" (Sutra 13) 

SUTRA 13 

“Lr IT BB OBJECTED THAT ON ACCOUNT OP (BrABMAN) BECOMING 
AN 3NJ0YBR, (THERE WILL BE) NON DISTINCTION, (BBT WB B N 

Brahman and the individual soul), wb reply it may bb 

AS IN ORDINARY UPB ” 

Vedfinta^pfirJJ&ta-aanrabha 

If it he objected that if Brahman be the material cause, then 
Brahman Himself will beoome an enjoyer of pleasures and pains in 
the farm of the individual soul, so that there will be no distinction 


1 The founder of the S&jikhya doctrine 

a The founder of Si* 7000 doctrine 

3 This explains the compound “Jttf&partgraMfc' 

a Hence they explain the compound m "ffufcnb apangrahdk” end not as 

aa apongraJidd a a” ee done by Nunbdrba ffrl nurtsa, Bdm&mqa and 

Baiadeva Vide 8 B 2 1 11, p 461 Hh B 2 1 IS, p 92 , &£ B 2 1 13, p 18 

Parts 7 and 8 
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between the an] oyer (viz the individual soul) mul the controller (viz 
Brahman) as well known from the Veda, — 

(We reply ) In spate of there being a noil distinction, there is 
a distin ction as well between the two, us between the sou and the 
wave, and between the son and its ray 

Ved&nta-kaustubha 

Now, having apprehended on objection onto more, the author 
is disposing of that here 

If it be objected If Brahman who is without an equal or a superior 
be the material cause of the world, then there must bo no distinction 
between the enjoyer and the objeot enjoyed Why 1 “On nooount 
of becoming the enjoyer " That is, all effects whatsoever being non 
different from their causes, the enjoyer, i e the individual soul, will 
become the object enjoyed, and the object enjoyed, le the body, 
the sense organs and the sense objects, will become the enjoyer, and 
henoe, the distinction between the enjoyer and tlie object enjoyed, 
well known m ordinary life and m the Voda, will not be possible on 
this doctrine of the causality of Brahman Moreover, there will not 
be any distinction between the enjoyer and the controller, because 
the group of enjoyers being non different from tho controller, the 
enjoyer will become the controller, and the controller, the Supreme 
Soul, will beoome the enjoyei In ordinary lifb, to begin with, the 
distinction between the enjoyer and the object enjoyed is well known, 
thus *The individual soul is the enjoyer, the body and the rest are the 
objects enjoyed*, and m the Veda too, thus “Bats the sweet berry" 
(Mxm<jL 311, §vet 4 6) Similarly, the distinction between the 
enjoyer and the controller, too, is well known in ordinary life, as is 
evident from the conduct of the good who always regard thoir pleasures 
and pains as dependant on the Lord, and m the Veda too, thus “He 
alone makes one do good deeds” (Kaug 3 8), “The soul which is 
without the Lard is bound, because of being an enjoyer" (6 vet 1 8) 
and so on Thus, “on aooount of beoomuig on enjoyer, there is non 
distinction” , and henoe doctrine of the causality of Brahman 
cannot be oooepted, — 

The author states the oarreot conclusion in the words “It may he, 
as in ordinary hfb” That is, on our view, too, there may, indeed, 
be a distinction between the enjoyer and the objeot enjoyed, os well as 
between the enjoyer and the controller, “os in ordinary life" In 



[so 2 1 13 

AD H 6] VBDiETEA KAFSTUBH1 287 

ordinary life, although pots, dishes and the rest, having the lump of 
day as their material cause, bracelets, ear rings and the rest, having 
gold as their material cause, foams, waves and the rest, having the 
sea as their material cause, and leaves, fruits and the rest, having the 
tree as their material cause, are all non different from their respective 
oanses, there is stall a mutual distinction amongst the particular 
effects themselves In exactly the same manner, there may he 
a mutual distinction between the enjoyer and the object enjoyed, 
although they are non different from Brahman, having Brahman 
as their material cause Similarly, in spite of their non distinction, 
there may stall be a distinction between the enjoyer and the controller r 
just ob pots, dishes and the rest, though by nature non different from 
the day, as having no existence and activity apart from the day, 
ore yet by nature different, too, from the day possessing as they do 
their own peculiar attributes which the day Jacks The same should 
be known to be the case with the gold and bracelets and the rest too 
Likewise, there is a natural relation of difference — non difference 
between Brahman and the individual soul There is, indeed, no 
moouHistenoy here Hence it is established that the doctrine of the 
cousahty of Brahman is not open to the above objections 1 * 


Here ends the section entitled “Becoming the enjoyer” (5) 


COMPARISON 
Sacpkara and Bhaakara 

Interpretation different, viz they interpret the sQtra like 6rlm- 
vfisa, although while Srinivasa understands the word "bhoktrft- 
patteh” to mean ( because the enjoyer will become the object enjoyed 
and vice versa, as well because the enjoyer will beoome the controller 
and vice versa 9 , they understand it to mean only 'because the enjoyer 
will beoome the object enjoyed and vioe vena 9 Booh, develops his. 
own peculiar theory m connection 1 


1 Note the different interpretations given by Ntmbdrka and 8Hntv&a 

a 6 B 2 1 IS, pp 401 ti m * Bh B 2 1 18 p 92 
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Adhikarana 6 The section entitled “The begin 
mg” (SutraB 14-19) 

SUTRA 14 

“(THHHH is) NOK DIFFBBBNOH (of THB BFFBOT) FBOM THAT 
(yds thb oatjsb), on account of (thb tbxts) bkgunninq wtth 
thb word ‘BBonsranasro’ and thb best ” 

VedSnta-parijata-saurabha 

There is “non difference” between the effect and the cause, and 
not absolute difference Why 4 On account of the texts ‘ “The 
■effect having its beginning in speech, is a name, the reality is jUBt the 
■day” 1 (Ghand 6 1 4 1 ), ' “All thus haa that for itB soul That is 
true Thou art that”’ (Ch&nd 6 8 7, 6 9 4, 010 3- 

6 16 3 ®), " All this, verily, is Brahman ” (Ch&nd 3 14 1 *) 

VedSnta-kaustubha 

In the first chapter. Brahman has been described many tunes as 
different from the sentient and the non sentient, in ordei that then 
may be a proper discrimination between the peculiar natures of these 
three realities respectively * Here, on the other hand, the non 
-difference of the world, the effect, from Brahman, tho cause, resulting 
from, the absenoe of separate existence, activity and the rest (on the 
part of the former), has been established under the aphorism “If 
it be objected that (m that ease the effect must be) non existent, 
(we reply ) no, on aooount of there being a negation merely ” (Br 
Sfi. 217) and so on Now, with a view to confirming the stated 
conclusion, the author is refuting the view of the Vaifierakan who hold 
that the effect is not non different from the cause, but is something 
which originates (i e is an absolutely new creation) 8 

The oompound (“tad ananyatvam”) is to be explained as follows 
There is non difference between the two, viz the cause and the effect, 
or, there is non difference of that, viz the world, the effect, from 


1 i, a, Bh, te, B ® 6 R Bh Ak, B >B 

4 . Vide eg VJK 1 1 1, p 11 1 X 18, p 82, 1 1 23 p 38, 1 2 * p BO, eto 
JESS 

* This ia the doctrine of AmO-hBryya vuda 
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~Rrfl.li man, the oause, or, there is non difference of the effect from that , 
snz the oause That is, the effect, which is of the farm of the sentient 
jLTiri the non s e ntien t, which is limited, has many Tiamaa and forms, 
is dependent, is non different from Brahman, the Supreme 
Cause, possessing the sentient and the non sentient as TTw> powers, 
xmhmited, denoted by words like 'one*, ‘without a second* and so 
on, capable of abiding voluntarily m the oausal state and m the effected 
state, and prior to the entire universe The author states the proof 
with regard to it m the words “on aooount of (the texts] beginning 
with the ward ‘be ginnin g* and the rest** (The compound “Aram 
bhana fiabd&dibhyah is to be explained thus ) Hie texts of which 
the beginning is the word ‘beginning 1 , on aooount of them That is, 
on aooount of the texts ‘ “The effect, having its be ginning m speech, 
is a name, the reality is just the day*** (ChAnd 6 1 4), ‘ “ The exis 
tent alone, my dear, was this m the beginning, one, without a Beoond’* * 
(Chftnud 6 2 1), ‘ “He thought, ‘May I be many*, may I procreate” 
He created the light* (Gh&nd 6 2 3), * “All that has this for its soul 
That is true That is the soul Thou art that'** (Ch&nd 0 8 7, 
eto ), “All this, venly, is Brahman, emanating from Him, disappearing 
into Hun and breathing in Hun*' (Oh&nd. 3 14 1), “That was 
unmanifest then It became manifest by name and form" (B^h 
14 7) and so on There are many texts of such kinds which establish 
the non difference of the world, the effect, from Brahman, the oause, 
but which are not quoted here for avoiding prolixity 

Among these, the meaning of the text beginning with the word 
‘beginning 1 (ftrambhapa) is as fallows 

The Ghandogas, having made an initial statement to the effect 
that through the knowledge of the material oause there arises the 
knowledge of all the effects, m the passage ‘ “Whereby the unheard 
becomes heard, the unthought thought, the unknown known"' 
(Gh&nd 6 1 3), state a parallel instance to establish it, in the passage 
4 “Just as, my dear, through one lump of day, everything made of 
day may be known, — the effect, having its beginning in speech is a 
name, the reality is just the day" * (Gh&nd 0 1 4 1 ) That is, just 
as ‘through one lump of day* being known as day, ‘everything made 
of day', i e the group of the e volutes of day, may be known, since 

1 The passage is 1 YatM Mawnya / ofcena tnft-purfma ranxvp mrwnayatp 
viffUU&fl sytt, vaodrombha&m vMro nSmadteymp mrMty sea s&yam" 

19 
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they are all made of olay, — for such a group of evolntos ( haa its 
Tift gnnmng in speech 1 * * * * , ie us designated by spooob Speech is of two 
Tnnria 'effect *, ie meaning, and < name > , le word The function 
of speech rests on these two, viz meaning and word, eg we say 
'Fetch water by the pot’ Hence, 'the tiuth* is that the evolute, 
characterized by having a broad bottom and resembling the shape of 
a belly, having the name ‘pot’, and conducive to the function of 
fetching water and so on, is 'just olay’ That is, the view that the 
effect is different from the cause, on account of the difference of 
mdividuahty and conception, is incorrect, for it is not possible to 
attribute the mdividuahty or the conception of a pot to the wind 
an d the rest which are different from day 1 If the offeot is to originate 
from the non existent simply, then that would load to the ougin of 
everything everywhere, as well os to the futility of the activity of 
the agent So desist from further arguments 

COMPARISON 

Samkara 

Each commentator develops his peculiar theory m this connection 
fSamkara understands the word “Ananyalva” as absolute identity, 
interprets the word ‘vaUjarambhaija’ to mean 'that which begins 
from speech only, but does not exist m reality', and thereby develops 
his theory of Vivarta at great length 9 

Ramanuja 

He understands the word "ananyntvn” os non difference, like 
Nimb&rka, but connects it with his poouliai doctrine of the soul-body 
relation between Brahman and the universe 9 Ho interprets the 
phrase “vfo&rambhaga’ 1 as follows 'v&o&' means on account of 
speech, ie on acoount of activity preceded by speech , 'rnmbhana' 
means what is touched Hence the text means On acoount of 
speech, (ie for the sake of oertain activities, like the fetching of 


i jf the effect were absolutely different from its oauso then any and every 

thing, e g wind, might very well have been conceived to be a pot But this u 

never the oase, wt>m olay alone Bud nothing olse is oonooived to be bo 

* 11 V&oawa bnalam <wtt na tu vattu-vrttava mk&rafr haimd <uft 

etc 6 B 2 1 14, p 464 
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water and the net,) there ib touched (by the day) an effect and a 
name , l e day i a transformed into a particular effect having a special 
name, m order that a oertaon activity may be aooamphahed 1 * * 4 5 

Bhaskara 

He, too, understands the word “ananyatva” aa non difference 
He cntunzes the Samkante view at length and insists on the reality 
of difference* and interprets the phrase "vfto&ramhhsna' like 
(Srinivasa 

S rikagtha 

He, too, understands the word “ananyatva” as non difference > 
He explains the phrase “yflcajambhapa” m the next sutra, and gives 
two alternative explanations, viz "That which is the beginning, i e 
the oanse, of speech, i e of speech and practical activity " 1 Hence, 
the text m eans that an effect (vik&ra) is a -namfl ( nfima dheya) which 
is the cause of Bpeech and praotioal activity, i e of such expressions 
'Fetch water in a pot’ and so on The seoond explanation is "That 
which has speech for its beginning” » Henoe the text means that an 
effect (vik&ra) is simply the object of such expressions 'This is a pot’, 
i e a special condition the day has assumed for practical purposes, 
but is not a separate substance from the day 


SCTRA 15 

“Am UBGAUBB OE THB PHBCKPTIOK (OP THB HEffHOT) OB ffl 
ECHSTHKOH (OX THB OATJSB) ” 

Vodfinta -parlj 3ta -saurabha 

There is non difference between the cause and the effect, because 
the effect is perceived, only when the cause is existent 


1 * Arobhyaie dldbhyate spftfofe,” eto fa B 2 I 15, p 40, But 2 

1 Bh B 2 1 14 pp 93 etnq 

1 AK B 2 1 15, p 22, Parte 7 and 8 

4 1 V&o8y&h abhildptirtha- ntfpSdaJtatji bhavat t 

Op oi* 2 1 16, p 28 Parts 7 and 8 

5 VSfldram&AaHnfaya-mdiram Op oti 
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Vedfinta-kaustubha 

For this reason, also, Bays tho author, tlu.ro is nou difference 
between the effect and the cause 

Whence is it known that there is non. difference between the effect 
and the cause ? Beoauso tho effect is peioeived, only when the cause 
ib existent, in accordance with the scriptural text * “These beings, 
my dear, have the existent os their root ” * (Chund 0 8 4) 

COMPARISON 

RSmanuja, Srlka^fha and Baladeva 

They interpret the sfitra in just the opposite way, vis ‘And 
because of the perception (of the oause) on the oxutopioo (of the effect) ” 
That ib, the gold, which is tho oause, is perceived when the ear ring 
is present That is, the gold alone is perceived in tho oar ring, and 
not the day 1 2 


StJTRA 16 

“A ND ON ACCOUNT OF THE BXD3TENOB OF THE POSTKBIOE ’ 

VedSnta-pBrljita-saurabha 

“On account of the existence ” of the effect, — belonging to a poo* 
tenor time, — in the cause, owing to the designation of their oo inherence 
m the text “Brahman, venly, was this in the beginning” (Bjh 
1 4 10 *), there is non difference between the effect and the cause 

Vedanta -kaustubha 

For this reason too, there is non differonoo between the effect 
m d the oause 

“On aooount of the existence” of the effect, — which is “posterior” 
and denoted by the term ‘this 1 , — -in the cause, owing to the designation 
of their co inherence, m the texts ‘ “The existent alone, my dear, was 
this m the be ginnin g " ' (Chflnd 6 2 1), “Brahman, venly, was this 


1 B 2 1 16, p 46, Put sj£ B 2116 p 22, Parts 7 and 8, GB 

2 1 10, p 45, Qhap 2 

1 Not quoted by others 
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in the beginning” (Rph 1 4 10), the non difference between the effect 
and the cause is definitely ascertained 

COMPARISON 
RSmfinnJa and Srikairfha 

This is sfltra 17 m both They read "aparasya” m jdace of 
“avanuya” and take it to mean ‘an effect* 1 * * 4 


SOTRA 17 

“If it bh objected that on aooount op thh designation op 

WHAT IS NON EXISTENT, (THB EFFECT IB) NOT (EXISTENT PRIOR 

TO CREATION) (WE REPLY ) NO, (BOOH A DESIGNATION is) ON 

AOOOUNT OP A DIFFERENT ATTRIBUTE, THIS IS KNOWN FROM THB 

COMPLEMENTARY TEXT, PROM REASONING AND PROM ANOTHER 

TEXT” 

Vedanta-parijflta-saurabha 

“If it be objected that on aooount of the designation of what is 
non existent” m the passage “The non existent, wanly, was this in 
the beginning* * (Qhtad 3 19 1 *), the effect does not exist prior to 
creation, — 

(We reply ) “no ” There is such a designation beoause of the 
subtleness (of the world prior to creation) Whenoe is this known * 
“Prom the complementary passage,*’ viz “That was existent*' 
(Ch&nd 3 19 1 8 ), “from the reasoning”, viz if a previously non 
existent effect does indeed arise, why is there no origin of a barley 
sprout from fire ? “and from another text”, viz ‘The existent alone, 
my dear, was this m the beginning* (QhjBnd. 6 21*) 

Vedfinta-kauatubha 

If it be objected The doctrine of pro existent effect is not a 
more reasonable one Why ? On account of the designation of its 

1 6x1 B 2 1 17, p 47, Put 8, As B 2117, P 28, Parts 7 and 8 

3 S, R, Bh Comet quotation "A*ad eva" Vide Ghftod 8 19 1, p 17B 

» 6, Bh 

4 6, R, Bh, B 
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non existence prior to creation, in the text “The non existent, 
verily, was this m the beginning” (ChjLnd 3 19 1), — 

(We reply ) “no”, why 1 Beoanee there is “sndh a designation” 
“ on account of a different attribute ” That is, the attribute of having 
name and form unmanifest is different from the attribute of having 
name and form manifest, and it is because of this different attribute 
that the world is designated thus in the text “The non existent, 
verily, was this in the beginning” (ChSnd 3 19 1), but is nevei 
denoted to be non existent by nature 

If it be ashed Whenoe is this known * We reply 'From the 
complementary passage ’ For the complementary passage “That 
was existent” (Ch&nd 3 19 1), refers to the topic of our discussion, 
viz the world, by the term 'that* and from this it is known that the 
term 'non existent* m the beginning denotes the subtle reality with 
name and form umnamfest 

The author states another reason for the pro existence of the 
effect, viz “From reasoning” That is, the existence of the effect 
is ascertained from reason as well To the question What is that 
reason whereby the existence of the effect is ascertained 1 We reply 
On our view, names and forms, knowable by thao-tih of the evidence 
of direct perception and the rest, are all real, on aooount of being 
peroeived An agent, viz a potter, makes a pot out of a lump of 
clay that is existent Hero, like the lump of day, the existence of the 
pot, too, is known from direct perception Henoe, the activity of 
the agent, too, is not useless If it be objected that as the pot already 
exists, like the lump of day, the activity of the agent has no meaning, — 
(we reply ) not so, Binoe its purpose is simply manifestation The pot 
which was unmanifest before is made manifest, henoe the activity 
of the agent is not useless The names and , fo rms , mop iaoncd in this 
Veda, are used just as they were before 1 It should be known that, 
on our view, the conventional usage of names and forms is not un 
preoedezrted The origin of a non existent effect, on the other hand, 
does not fit in, smoe the origin of a barley sprout from fire is never seen 
It cannot be said that although fire has no power of produamg such 
an effect, it has, nonetheless, the power of produamg spanks, — 
for, in an effect, produoed from gold and the rest of a known weight, 


1 VideVK 1 8 28-80 




[sff 2 1 17 

ADH 0] 


VBDiOTA EAT78TUBHA 


205 


a different weight is never found 1 Likewise, the sparks of fire, 
winch are its ©volutes and known through the evidence of direct 
perception, ore peroeived by all, — there being no evidence for the 
imaginary doctrine of a power producing unprecedented objects 
Hence the doctrine of a non existent effeot 8 is unreasonable The 
activity of the agent, too, is meaningless on this view, smoe the 
activities of an agent m connection with the nr> along of a pot, — viz 
■di gging earth, pounding it, placing it and so on, — all relate to the 
material ckuse In the absence of the material oause, with regard 
to what should the agent act, seeing that the effect, viz the pot and 
the rest, are not produoed then, and that, in that oase, the oonse 
qnenoe will be the origin of the pot through more activity, even in the 
Absence of the lump of day 8 All this should be considered by the 
wise 

The manifold controversies with regard to this point are not 
mentioned here foi fear of unduly tiring those who desire far release 
la the oase under discussion, on the other hand, since Brahman 
possesses infinite powers, everything is unobjectionable 

The author state once moro another reason for the existence 
of the effect, thus “And from another text” The other text is the 
text aptly teaching the pro existence of the effect, viz 1 “The existent 
alone, my dear, was this m the beginning " * (Ch&nd 0 2 1), winch is 
other than the above quoted text, viz “The non existent, verily, 
was the beginning” {Ch&nd 3 10 1) Because of this too, it is the 
(pro ) existent effect alone that originates, — this is the sense 

COMPARISON 

Saxpkara, Bhaskara and Baladeva 

They break this sutra into two different sfitras, viz “Asad- 
vyapadefi&t v&kya seefit” and “ Yukfceh Sabd&ntar&coa” 8 

Interpretation same 


lie the weight of the gold ear ring is the sups as that of the gold from 
which xb is mode This showa that the cause and the effect on non different 
8 AMkfrya-v&da 

* S B S 117 and 18, p 475, Hh B S 117 and 18 100, 101, OB 1 1 17 
end 18 
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SCTRA 18 

"Anu t.tith a hhce or clots ” 

Vedanta -pfirlj ata -saurabha 

Just as a pieoe of doth, is at first rolled up, and afterwards spread 
oat, so is the universe 

VedSnta -kalis tabha 

The sense is Just as a pieoe of rolled up doth, although not known 
to be a pieoe of doth, does not, for that reason, become non existent, 
but is indeed existent, ftTwfnng m a different form, and when spread 
out onoe more, is known to be a pieoe of doth, — so, indeed, prior to 
creation, the universe remains existent indeed, though not known 
to be a universe, having its name and form unmamfert, and is clearly 
known as the universe at the time of creation, having its n a m e and 
farm manifest Just as the drawn forth limbs of a tortoise are not 
peroeived, even thongh existent, but do not beoome non existent 
thereby and are known when stretched out again, and just as the 
banyan tree, existent in the seed at all times indeed m a subtle form, 
is manifested in a gross form, bo it is the pre existent universe alone 
which originates, m aooordanoe with the Mahft bharata passage 
"Just as a tortoise, havmg stretched out its limbs, draws them m 
again, so the soul of beings, having created beings, destroys them 
again” (Mahft 12 70726 7073a 1 ) and the Vignu-pur&Qa passage 
"Just as a gigantic banyan tree is oontamed in a small seed, so is 
the entire universe m you, the seed, during (the state of) contraction 
(vie dissolution)” (V P 1 12 666-67 a * ) 


StJTRA 19 

"AlTD JTJBT T.T1TH KHX VHAL-BKHATH A1TD THU BUST ” 

VedSnta-parijata -saurabha 

Just as the vital breath, having the pr&na, apfina and the rest, 
controlled by breath exercises, etc remains in its real form, and 

1 P 815 lmas 24-26 to! 3 Beading * Vf&nt karate” Vadgav&SI ed 
also p 1571 
s p 108 
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when the control removed, is instantly known m those respective 
forms, — so here too 

Vedanta -kaiutabha 

The sense is Just as the vital breath, having modes lifa* the 
prftna, apftna and the rest, controlled by breath exercises, is existent 
indeed, though not known in the special forms of the pr&na, apfina 
and the rest, and when freed from the oontrol is known clearly m 
those respective forms, — so the effect, with its nam a and. form un 
manifest prior to creation, is not known through those respective 
names and forms Hence it is established that the world is true hkB 
B rahman, having Him for its material cause, and is non different 
from Brahman, tho ugh different from Him 


Here ends the section entitled “ The beginning” (6) 


Adhik&rana 7 The section entitled “The deBijg 
nation of another” (SHtras 20-22) 

FBJMA FACIE VIEW (Sutra 20) 

StJTRA 20 

“OS AOOOTOT 07 THE DESIGNATION 07 ANOTHER, THERE 38 THE 
OONBBQUENGB 07 FAULTS LIKE NOT DOING WHAT IS BENEKECUAI* 
AND THE BEST” 


Vedfinta-pSbrij&ta -saurabha 

An objection is raised Since on the doctrine of the oausahty of 
Brahman the individual soul is established to be Brahman m the pass 
age “This soul is Brahman” (Bfh 2 6 9 1 ), there result “faults 
hke not doing what is beneficial and the rest” by reason of Brahman’s 
creating the world, which is on abode of all miseries 

Vedanta -kaostubha 

The view that there is an absolute difference between the cause 
and the effect has been disposed of above Now, smce there oan be no 


i R &K 
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suspicion of an absolute non-difference between the fcJontiont Being 
and the non sentient, the authoi is here refuting only the view of those 
who suppose that there is on absolute identity between Brahman 
and the individual soul 1 

It may be objected If Brahman be the cinator ot the world 
which is the site of the three kinds ot miseries, thort must be tee 
“consequence of the fault of not doing what is benehnnl *' By the 
term “and the rest ” (in the Butra) tho fault of doing what u not bene* 
fimal is understood Why 1 “On account of the designation of 
another,” i e on aocount of the designation of tho individual soul as 
Brahman in the passage * “ Thou art that ” ’ (Ghftnd 0 87, 094, 
etc ), “ This soul is Brahman” (Brh 2 5 9) and so on The sense is 
that the transmigratory soul, performing good and bad deeds and 
undergoing threefold pains, is not other than Biahmui Banos 
the stated faults must result on the part of Biahman, not subject to 
transmigratory existence 

COMPARISON 

Baladeva 

This is sutia 21 in his commentary Like Nimblrka, Baladeva 
too begins a new adhikarapa here, but unlike Nimblirkn tonUnues 
it up to Bfltra 33 (32 in Nunbflrka) He tokos this ndhikuioija as 
concerned with showing that the Brahman, and not the individual 
soul, ib the cause of the world Thus, first, ho takes thin sfitra as 
setting forth the oorrect conclusion and not a pnma fans view (as 
aooordmg to Nimbftrka), thus “There will be the consequences of 
faults like not doing what is beneficial and tho rest from the designation 
of another (i e if the individual soul be designated as the creator 
of the world)” * That is, if the individual soul were the creator of 
the world, it would not have created a world so full of miseries Hence, 
Brahman, not the individual soul, must be the creator 


1 I e the author is not trying to remove tho suspicion of an absolute non 
difference between Brahman and the wm’twulp.i world, — unco none is so foolish 
as to suppose that a Sentient Being and non-sentunt object may be absolutely 
identical — bat ho is disposing only of tho not unnatural bohef of on absolute 
identity between Brahman and tho individual soul 
1 GB a 1 21, pp 62 68, Chap 2 
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CORRECT CONCLUSION (Sfitras 21 22) 

StJTRA 21 

“But (Brahman is) something mobb, ok account op mm 

INDICATION OP DEffPHBHNOB ” 

Vedanta -parijfita -saurabha 

The refutation of this is as follows 

We hold that the areator of the world is Brahman, who is “some 
thing more 11 than, le superior to, the embodied soul, the en]oyer 
-of pleasure and pam “ On aooount of the designat ion of difference ” 
in the passage "Who rules the soul within” (Sat Bp 14 0 7, 30 *), 
there is no absolute non-differenoe between the two Henoe there 
cannot result the fault of not doing what is beneficial 

Vedanta -kaustubha 

With regard to this pnma fact* view, the author states the oorrect 
oonolusion 

The word "but” disposes of the pnma /acts view Smoe we hold 
that Brahman, — omniscient, omnipotent, the Lord of all, without 
an equal or a superior, and the one identical material and efficient 
cause of the world, — is "something more”, le superior to the 
embodied soul, the question of not doing what is beneficial does not 
arise The reason of His being something more is stated m the phrase 
"On aooount of the indication of difference”, i e on aooount of the 
indication of a difference between Brahman and the individual soul 
in the passages * " 0, the self, venly, should be Been ” 1 (B*h 2 4 6, 
46 6), “Hie knower of Brahman attains the highest” (Tort 21), 
‘Who rules the soul within’ (Sat Br 14 6 7, 30) The sense is 
this Just as in the passage 'All this, venly is Brahman’ (Ch&nd 
3 14 1), it being impossible for the group of the non sentient to be 
non different from Brahmar^ its difference from Brahman is admitted 
by the phrase ‘emanating from Him 1 * so it being impossible for the 


1 P 1074, line 18 R 

1 The passage u * All this venly is Brahman, emanating from Him, 
disappearing into Him and breathing m Him ’ (Chfind 3 14 1) 
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individual soul, too, to bo by nature non different from Brahman 
on the authority of the stated scriptural text designating difference, 
it is declared to be non different from Brahman, by such texts like 
' “Thou art that 1 ’ * (Ghflnd 6 8 7, etc ), only as having no existenoe 
mid activity independently of ^man , but not by nature Thus, 
on aooount of the designation, of difference, in spite of there being 
a nan difference between the two, faults like doing what is not bene- 
ficial do not arise 

COMPARISON 

Saipkara 

Interpretation same, but m conclusion he adds, as usual, the 
explanation that it is only from the empirical point of view that we 
can speak of creation of a difference between the individual soul and 
Brahman , but from the transcendental point of view no question of 
creation arises at all 1 


CORRECT CONCLUSION (end) 

StJTRA 22 

“And [the individual souls abb) leo btonbs ajstd the host,. 

THUMB IS IMPOSSIBILITY GW tttat 11 

VedBnta-pfiriJSta-sanrabha 

lake the diamond, the lapis lazuli, the ruby and the rest which 
are the modifications of the earth, the individual soul, though non 
different from. Brahman, is also different from Him, possessing, as it 
does, some peculiar qualities of its own Hence, the allegation by 
the opponent is an “impossible ” one 

Vedfinta-kaustubha 

Moreover, just as in ordinary life , the stones the ^~ »v mnr Ld , 
the lapis lazuli, the ruby and the rest which are modifications of the 
earth, though non different from the earth as consisting in earth, 
are yet d i ffer ent from the earth, possessing, as they do, their peculiar 
natures* — so is the case here By the term "and the rest” the 

1 1 Taira kuta m irfrb **#>' v& hOa Uroe&feyo dofflfrl * & B 2 1 22 r 
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modifications of the tree, six oh as the leaf and bo on, are to be 
understood That is, just as the leaf, though non different from the 
tree, is yet not the tree, so is the oase here Or else, by the term “and 
the rest", the zay of the diamond and the rest is understood, for the 
ray, though non different from the diamond, eto , is yet found to 
be different Henoe, just as the ray, though non different from its 
substratum, is yet different from it, so it is appropriate to hold that the 
embodied soul is by nature different from Brahman, though it is at the 
BAiTift tarn ft non different from Him as having Him for its soul Henoe, 
the respective difference between what is subject to transnugratory 
«TmfcATinB (viz the individual soul) and what is not, (viz Brahman) 
bang thus established, there ib no moonsistenpy here Henoe “there 
is impossibility of that”, l e there is no possibility of faults like 
not doing what is beneficial and the rest, as alleged by the opponent 
Thus, it is established that there no contradiction ib involved m our 
view 


Henoe ends the section entitled “ The designation of another ” (7) 


OOMBABISOH 

Rfimfinuja 

This ib sfitra 23 in BAmfinuja’s commentary Interpretation 
different, viz “Just (as it is impossible for non sentient objects) like 
stones and the rest (to be identical with Brahman, so) there is the 
impossibility of that (viz of an identity between the individual soul 
and Brahman)” 1 

Srikagflia 

This is sfitra 23 in feikanfcha's commentary too “(Since the 
individual soul, possessed of little knowledge, is declared to be belonging 
to an absolutely different category from Brahman, the omniscient), 
just as (non-eentient objects) like stones and the rest, there is the 
impossibility of that (viz of an absolute identity between the individual 
soul and Brahman) " * 
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Baladeva 

Hub is sutra 23 m his commentary “(Since the individual soul, 
though sentient, is dependent) like (non sentient objects like) stones 
and the rest, there is the impossibility of that (viz of the individual 
souk being the creator of the world) ” 1 


Adhikarapa 8 The aeotion entitled “The O b s e r 
vation of Collection” (SHtras 23-24) 

SCTRA 23 

“If h bh objhothd that oh aocjouht of xhb obshbvahoh of 
ooLUflonozr, (Bsaemah is) hot (thh gkhatob of ttthi wobld), 
(wu bhfly ) ho, fob (Hh tbahhfobms Himhhlf) uxn uns ” 

Vedfinta-p&rijata-saurabha 

If it be objected that “on account of the observation of the ool 
lection” of many implements by potters and others, Brahman, who 
is without any external implement, is not the cause of the world — 
(we reply ) “no”, smce Brahman transforms Himself “like nulk”, 
possessing, as He dues, powers peculiar to Him alone 

Vedanta -kauatubha 

The objection, viz if the universal Lord, possessing the sentient 
and the non sentient as His powers, the soul of all, and without an 
equal or a superior, be the creator of the world, there arises the faults 
like not doing what is beneficial and the rest, has been refuted above 
on the ground that the individual soul, though non different from 
Brahman as having Him as its soul, is yet subject to transzmgratory 
existence as subject to begmnmgless karmas, and thus different from 
Him by nature Now, the author is disposing of the following objeo 
tion, viz that Brahman is not the creator of the world on aooount 
of the absence of the collection of external implements 

The words “and the rest” are to be supplied from the last 
aphorism The word “for” denotes the reason 


1 G B 2 1 28, p 66, Ghap S 
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If it b© objected In ordinary life, it is always found that external 
implements like stick and so on are employed for the production of 
effects Mm pots, eto He n ce, Brahman who has no helpers, is not 
the creator of the world To the question Whence is this known ? 
We reply That Brahman is without any helpers is definitely aeoer 
tamed from the following texts, designating the impossibility of the 
existence of any hand of agent m the beginning 1 “ The existent alone, 
my dear, was this m the beginning, one only, without a second ” ' 
(Oh&nd 6 21), * There was, verily, N&r&yapa, the one 1 (Mah& Up 
1 2), “ Then there was Vi wjlu, Han alone, the absolute ”, — 

(We reply ) "no ” Why 1 “Because” Brahman is "hke milk” 
Just as m ordinary life milk, water and the mat are transformed into 
the form of effects like bout milk, loe and bo on, — there is no external 
impleme nt here,— -so Brahman, possessed of the sentient and the non 
sentient as His powers, is oapable of being the one identical material 
and efficaent oause of the world through His very nature He has 
not to depend on the collection of accessories for oreatmg the world, 
as declared by the text “Supreme is His power, declared to be mam 
fold, natural is the operation of His knowledge and power” (Svet 
0 8 ) 

Whey, on the other hand, is sometimes mixed with milk, simply 
for giving a certain flavour to it, and not for making it turn sour, 1 
beoause we find that milk turns sour even when whey is absent from 
it, and that water and the rest do not turn into sour milk even when 
whey is present m them 

It is because the potters and others are mere effluent causes that 
they have to depend cm olay, eto for making pots, eto , and it is because 
they lack the requisite power that they have to depend on the stock, 
the wheel and so on 

Although the facts mentioned in the Veda are ever established, 
yet objections are being raised against them again and again for 
removing the doubts of those who are entitled to the study of it, for 
wimping the opponent and for making one understand the m e aning 
of the Veda without a vestige of doubt 


i This replies to the objection, vu that the aboye eorample of mfflc is not 
to tim hhq 0 li not transformed into sour by itself, bub bee to 
depend on whey 
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COMPARISON 

Baladeva 

ThiB is Butta 24 in his commentary Interpret itnon different, viz 
“If it be objected that on account of the observation of the completion 
(of a piece of work by the individual soul,) (it cannot be likened to 
inert stones and the rest, but is a free agent), (we reply) no, for (the 
soul's power of action is) like (the cow’s power of producing) milk” 1 
That is, although the soul is on agent and aan as such bring works to 
completion, yet it is not an independent agent, but has to depend an 
the Lord for its activities, just as the com cannot by herself produce 
milk, hut has to dependeon the life energy 


SOTRA 24 

“As IN THB CLASH OF THB GODS AND THB BEST TOO IN (XKBIB 

WOULD ” 

Vedfinta-pfirij&ta-saurabha 

Just as the gods and the rest create what they want through a 
mere wish, so does the Lord too 

Vedanta -kaustubha 

To the objection, viz Milk and the rest are non sentient, while 
Brahman is sentient, as such, the examples cated are not to the point, — 
the author replies here 

The word “too" suggests the possibility of an analogy with the 
sentient The case in hand is analogous not merely to that of non 
sentient objects, like milk, eto as shown above, but is also analogous 
to that of the sentient, known from Scripture to be the power of the 
Lord Just aa “m the world”, i e m the world of the gods and the rest, 
or in Scripture, — the cause of the beholding of all objects, — the gods, 
the fathers, the sagea, the Nfigaa and the rest, oelebrated to be possessed 
of great powers, are found to create the objects which they want, as 
befitting time and need, through a mere wish, just as a spider acts 
by itself alone independently of any external implement, so the Highest 
Person, celebrated in all the worlds and Vedas as possessed of great 


1 G B 3 1 4, pp 50 07, Gthap 1 
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powers, omniscient, o mnip otent and having true resolves, creates the 
whole group of effects through a mere wish Henoe, it is established 
no contradiction is involved in our view simply because per tain 
well kn o wn implements are found employed m ordinary areatuxns 


Here An ^ fl the section entitled “The observation of colleotion” (8) 

COMPARISON 

Baladeva 

Thisis sfttra 26 m his oommentery Interpretation different, vis 
(The Lord though invisible, is the creator of the world,) just as 
the gods too (though invisible, are seen to work) m the world, (l e 
to produce ram and so on) 1 


Adhikara^a 9 The section entitled “The oon 
sequence of the entire” (Sutras 26-30) 

PRTMA PACTS VIEW (Sfltra 25) 

StJTRA 25 

“(If Bbahman b» the matbbial oaxtsb op tecs would, ehhki 

WILL BB) THE OONSBQUHNOB OP TBJQ BQmBB (BbAHMAH BHZNG 
TBANSPOBHBD INTO THB WOBLD), OB THB VIOLATION OP THB TEXT 
ABOUT (BBAHMAN's) HAVING NO PABTS 11 

Ved&tita-pSrljfita-saarabha 
An objection is raised — 

If Brahman be the material oauae of the world, then if Hie be 
admitted to be without parts, there will be the "consequence of the 
entire '* ( Brahman being transformed into the world), if possessed of 
parts, then the scriptural texts about His having no parts will be 
contradicted 


i GB 1126 



806 


VBDlHTA KAUSnTBHA 


[StT 2 1 26 
ADH 0] 


VedSnta -kaustobha 

Anticipating the objection, — viz If Brahman be transformed into 
the form of the world absolutely independently of any external im- 
plement, let Him not depend on Hia own powers as well But 
mna the view that Brahman is t he cans© through His mere 

nature l ead q to the horns of a dilemma. He oannot reasonably be the 
mnivannl oauso, and h©uo6 pr aHTiftrifl. alnnft must be the material 
aause, — the is replying to it by pointing out that in the oase 

of ~Rt-b.Titwh.ti , external implements oannot be admitted, as they are 
not mentioned in Sculptures, and as they will make Brahman a 
de pendent creator, and that TTn» own powers, which, are non different 
from Him, may very well be admitted, as they have Scripture for 
their authority 

The pnma facie view is as follows Is Brahman, — knowable from 
the scriptural texts like * “ The existent alone, my dear, was this m 
the beginning, one only, without a second” ’ (ChAnd 6 21), * The 
soul, verily, was this m the be ginning , one only* (Bfh 14 7) and so 
on, and transformed into the form of the effect, — without parts, or 
possessed of parts * If it be said without parte, (we reply ) then the 
consequence will be that the entire Brahman will become the effect, 
as m the oase of milk, there will not remain a transcendent Brahman, 
beyond transmigratory existence and to be approached by the freed, 
the scriptural texts designating Brahman as unintelligib le will be con- 
tradicted, universal release will result, and B rahman will come to 
possess the attributes of grossness and the rest If on the other 
hand, He be admitted to have parts, then there will not arise faults 
like the entire Brahman being transformed ratn the w orld, but the 
scriptural texts designating that Brahman, the oause of the world, 
has no ports will come to be contradicted, vie the texts “Without 
parts, without action, tranquil, faultless, stainless” (6vet 6 19), "For 
He is the oelesti&l, moorporal Person, the outside «-tk 1 the inside, 
unborn” (M h pd 212) and so on So none but pradhBna pan be the 
the oause of the world 

COMPARISON 

Baladeva 

This is sQtra 26 in his commentary TT» reads "v yako pa ” 
i n stead of Rope” Interpretation, too, is different, via he faibw 
this sHtra as setting forth the correct conclusion. not a pnttui 



[so 2 1 26 

ADH 0] 


VEDlNTA KAUSTUBHA 


307 


facie view, th.ua ' (If the individual soul be the Greater of the world), 
then there will be the oonaequenoe of entire (absorption), or the 
contradiction of the texts (designating its) being without parts* 
That is, if the individual soul be the creator, we must oonolude that, 
in as much as it is without parts, its entire self is present m every 
act But is not really the oase, e g while lifting a blade of grass, 
the individual soul does not employ its entire force to the act Or, 
else we must oonolude that the individual soul must be possessed of 
parte, which also goes against scriptural authority Hence, we must 
oonolude that the individual soul cannot be the creator 1 * * * * 


CORRECT CONCLUSION (Sfttraa 26-30) 

SUTRA 26 

"But (the above objection has no force) on account of 

ScMPTUBS, SINCE (THE FACT THAT BRAHMAN IS THE CAUSE OF THE 

WORLD IB) BASED ON SCOBIPTURB ** 

Vedanta-pSrijfita-eaurabha 

The stated objection does not hold good As the truth mentioned 
m the texts ‘He wished "May I be many” * (Tait 2 6*), ‘He 
Himself created Himself* (Tait 2 7 s ), 'He became existent and 
that* (Tait 2 0 *), 'So much is Has greatness, higher than that is 
the Person’ (Ch&nd 3 12 6 6 ), ‘ Just as a spider creates, bo from 
the Person 8 the Universe originates 1 (Mu#d 1 1 7 7 ) and so on, 
is based on Sonpture itself — anything else has no basis to stand upon 

Vedfinta-kauatubha 

The author states the correct conclusion 

The word "but” is for disposing of the prma facie view The 
entire Brahman is not transformed, nor is there any violation of texts 
Why 1 "On account of Scripture ” That is, on account of the mass 


1 OB 2126 pp 58 60 Chap 

* Op oi* 

8 Correct quotation 

117 p 0 

7 Not quoted by others 


2 

* Op ott 

Tathd akfardd bhavati iha v^vam 11 


8 Not quoted by others 
• 6 
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of texts which doolare that Bnlimm ih th< non cliflt i« nt mitciml 
and efficient cause of tho world, rilfti rent itom tin woilil, jkuw hhwI 
of powers which are tramdoi mod and ho on huth HiupUii il texts 
are ‘ He wished "Miy I be many ” ’ (Tint 2 b), ‘ lit Hums It t w att d 
Himself ’ (Tait 2 7), * He bouuih existent and that ’ (T nt 2 (I), 
‘Having created it, ho entored into that vtiy thing’ (Tail 2 0), 
’That divinity thought “Very well, lit me enter into the hi thrno 
divinities ” * (ChSnd 0 3 2), 'Having intend b\ this In mg soul* 
(Chftnd 6 3 2), 'Who abiding within tho eaitli, tiom tho 

earth does not know’ (Byh 3 7 3), Entered within tile rulir of 
men’ (Taat 5r 3111, 2 i), ’So much ih Hik gieatmeH, higher 
than that is the Person’ (Ch&nd 3 12 b) and ho on There ih a Krafti 
text as well, w 'Having voluntarily entered into prnkjti (matter) 
and puruga (soul), Han shook the mutable and the immutable at the 
tune of dissolution and creation’ (VP 12 20-) Like n spider, 
Br ahman is transformed into the form of the world, without waiting 
for external helpers Hence there is no violation oi the texts rlctug 
nating Him to be without ports The scriptural text to thw effect 
is os follows 1 * * Just os a spider creates and takes, jiwt as hairs on tho 
head and body hairs arise from a person, and medicinal herbs from 
the earth, so this universe ansae from the Imperishable * (Mund 
117) There is a Snrpti text os well, viz ' Just as a toitoiso, having 
stretched out its limbs, again drawB them in, so the Soul of beings, 
having created beings destroys them again’ (MahtL 12 7072A -7073a 8 ) 
Brahman, possessing the sentient and the non sentient as Hu powers, 
is declared to be without parts and without limbu, bet auso He has no 
parts and limbs aa His material cause, as threads are of a piece of 
doth 

If it be objected If it be admitted that transformation moans 
the projection of power, then there being no transformation oi tlie 
real nature of the creator, what is the difference of this view from 
the views of the S&mkhyas and the rest f 4 * * * — (we reply ) Luton Tho 

1 P 101 ip ](| 

* P 010, Imos 84 £6 vol 3 Beading “ fftfdftf karate * Vnugitt AST od , 

alaop 1571 

a X e aooordmg to the SStjithyaa, pradkBsea ib transformed Into the world 

while aooordmg to the Veddmtina also not Brahman Hmwelf, but Hie power of 

the non-eantaBDt (aticshibi) which u pradkSna — ib tranufonned into the world 

Henoe the two vierara to the Ahmg 
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Sflmkhyaa hold that the material oause of the world is a substance 
which, u different from the puruga (or the soul) just as a lump of day 
is different from a potter, which does not possess it (viz puruga) as 
its soul, and which is possessed of independent existence and activity 
Bat Brahman, as admitted by the Vedfintins, is One alone He 
transforms Himself into the form of non sentient objects I^a the 
ether and the rest by projecting Bos power of the enjoyed (l e the 
amt Sakti), having projected the sentient power of the enjoyer (le 
the cut fiakti) m the form of gods and the rest, and having entered 
within as their inner controller, makes them undergo the fruits of their 
respective works, and contracts them during the tame of dissolution , 
as a tortoise does its limbs, and the sun its rays 

To the objection, viz even if there be the collection of external 
helpers by Brahman, no oontradiotxon arises in the oase m hand, 
and hence pradh&na, established by the Tantra may be the external 
implement, suitable for the production of the world, just as day is 
for the production of a pot What is the use of a transformation 
consisting m the projection of powers 1 — the author replies On this 
view, there will be cjontradiction of scriptural texts This he sayB 
in the words "Beoause of being based on Sanpture ” Transformation 
consisting in the projection of powers is accepted, based as it is on 
Scripture If implements like pradhana and the zest be admitted, 
that view will have no basis to stand upon, and the consequence will be 
that Brahman will have to depend on another for His creation 
further, the following texts will come to be contradicted, viz * All 
this has that for its soul’ (Ch&nd 6 87 dh), ‘All this, verily, is 
Brahman’ (Ch&nd 3 14 1), ‘ Which being known, all comes to he 
known’ and so on, — this is the sense 

COMPARISON 

fl flffilcnr n 

This is sfftra 27 in his commentary Interpretation same, but 
he adds his usual explanation m conclusion that from the transcen- 
dental point of view, no question of creation arises at all and henoe 
no question as to how, Brahman, who is partless is yet not transformed 
in His entirety 1 


1 6 B 2 1 27, p 491 
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RSmSnuja 

Interpretation of the word “sabda mfilatvJLfc” diffort lit — u/ 
(The fact that Brahman ib possessed of various powers) w bust'd on 
Scripture 1 * * According to Nimbarka, it means, as wo luuo suu 
“ (The fact that Brahman creates the world, yet remains untranstoi me d) 
is based on Scripture” s , while according to 6ilnivSm (Tin tact 
that transformation means nothing but projection of pout re) is btistd 
on Soripture 

Baladeva 

This is sutra 27 m his commentary, vis “ (But the above objt i turn 
does not apply to the cose of the Lord, the real creator) on in want 
of Scripture, because (the knowledge of Brahman) is based on S( np 
ture ” 8 


CORRECT CONCLUSION (continued) 

SUTRA 27 

“And stnob thbsb vabious (modipioationr) (ahk smsn) in thf 

SOUL ALSO ” 

Vedanta-pfirijata-saurabha 

When various modifications are appropriate ontlic purl of inilni 
dual souls, like gods and the rest, how con they possibly be muppiti 
pnate on the part of the omnipotent Lord of all, the cause t 1 tlie 
universe 1 

Vedanta -kaustubha 

The author is confirming the stated view on the rule of 'how mm h 
more’? 

No wonder that if the creation of the world be due to one w hc» is 
possessed of true resolves, of inconceivable and infinite puwt ra and 
is unchangeable by nature, then faults like entire creator being trims 
formed and so on never result, — “since ”, xe because “in the soul 
too”, le in the individual soul which has come to attain lordship, 
“this”, xe without there resulting any faults hke entire trauHlormu 
turn, “vonous” creations ore seen in accordance with its own powt r 


1 6rf B 2 1 20 p 60, Bart 2 

8 Thu u the interpretation of StnpJsara oa well 

» OB 2127, p 60, Chap 2 
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The seoond “and” (“oa”) is indicative of 'how much more * ? (i e 
obviousness) 1 * * * * * 

To begin with, the forms of swans and the rest, assumed by mdivi 
dual Bonis, ore well known in Sculpture 8 

The following Smfti passages ore mdioative of the power of the 
king of gods ‘ Now he changes into those particular forms repeatedly 
He beoomes a bearer of the crest and the thunder bolt, armed with a 
how, and wearing the ear rings, then in an instant, he cornea to look 
like a Oatydflla 8 Then, again, my son, he comes to be dad m back, 
with a tuft of hair on the top of his head and matted hair Then he 
comes to have a large body, beoomes fine, likewise stout or thin 
A pim he changes himself as fair, dark, likewise black , ugly or hand 
some, likewise young or old, learned, dull or ignorant, hkewiae abort 
or long Then the performer of a hundred Bacnfioes becomes a high 
caste or a low caste He assumes the forms of a parrot or a arow, 
man or cuckoo, and again assumes the forms of a lion, a tiger or an 
elephant and so on 

The Bmpti passages concerned with power of the sun are as 
foUowB * The abode of many wonders is the revered Sun, from whom 
arise all beings, honoured in the three worlds and so on Similarly, 
the creative power of other gods may be known from Scripture itself 

The following Smfti passage is indicative of the power of gods 

* They may make a non god god, and a god non god When incensed, 
they may create rulers of worlds and other worlds * 

The following Smytn passage designates the power Cyavana 

* 0, the power of the Brahma sage Cyavana, the great soul 1 The 
ascetic can create other worlds, simply by wishing, through the power 
of austerities 1 

The following Smyti texts refer to the power of Va&stha’s cow, 
viz 'The cow, with her head and neck raised, look terrific, her 
eyes reddened with anger, and lowing repeatedly Her body, blazing 
with anger, shone like mid day sun The oow created the Palhavas 
from her toil m great frequency m the form of the piling up of the 

i I e jf individual souls are oapable of aanxming various forma without 

themaalTO undergoing modifLoattoufl, how much more so this must be the case 

with the Lord, the omnipotent Being Kaimutyaha-nydya 

1 Vide e g Ghfind 412, where certain divine sages are ssad to have 

assumed the form, of swans Tar fuller acoount of this story see V K 1 8 84 

> An outosste bom from a S'Qdra father and a Brtihmana mother 
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otifl.iwm.ij h-h xt wore the Bravidas from her tail, tho SqJqib from 2u r 
urine, the Y&tuub from her womb , numorous Sabar&s from lict 
dung, the Cwuhes, the P ulindas , the Ctpns, the Hfinas, the Saholnrii* 
from her foam as well as the Mleooihas of vanouB hinds * (Maha 1 667 O/i 
6680a, 6682 6683, 6685) and so on 

Similarly, other individual souls, too, possess the power of various 
hinds of areations, which are not quoted here for avoiding prolixity > 
and also beoause they are not suitable here Even m eminent mdi\ i- 
dual souls, the power of careating object is insignificant, befitting 
their own powers and only given by the Lord It is not possible 
for even the freed soul to be the creator of the omtre universe Thin 
will be made clear in the aphorism "Devoid of the activity regarding 
the universe ” (Br Su 44 17) 

COMPARISON 
Ram&nuja and Srifcwgitha 

This is stttra 28 m their oommentanes Interpretation different 
viz And thus in the soul (the attributes of the non sentient ore not 
found), for there are manifold (powers) (m different objects) That 
is, we find that the sentient individual soul, which is different from 
non sentient objects, does not possess their attributes Smulaily, 
these non sentient objects themselves, fire, water and the rest, which 
are different from one another, do not share one another's attribute**, 
but have manifold attributes In the very same manner Brahman 
who ib different from both the sentient and the non sentient does not 
possess their attributes, but numerous others not found m t-ham * 

Baladeva 

This is sOtra 28 in his commentary Interpretation different, vi/ 
And thus (there are mysterious powers) in the soul (viz Brahman), 
beoause various (powers) (belong to the tree of all desires, or to tho 
philosopher’s stone) That is, we believe, on the ground of Scrip- 
ture alone, that the tree of all desires the philosopher's stone 
possess mysterious powers, capable of giving rise to elephants, horses 


1 AAgar-vn+fumwl 
anee with the role Pop 8 


Here the sofflx 'fiamuZ 1 implies comparison m aooorci 
440 to K 8806 p 714 to! 8 
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and the rest So why should we not believe, on the very same ground* 
that the Lord is possessed of mysterious powers ? 1 


CORRECT CONCLUSION (continued) 

SUTRA 28 

“And BBOATTS35 TBJUjUB IB FAULT IN HIS OWN TIBW " 

Ved&nta -pfiri] 5ta -saurabha 

Let our view stand Smoe the faults mentioiied by you rebound 
to your own view, it is proper for you to keep silent 

Vedanta-kaustubha 

The particle "and” ( "oa") is meant for disposing of the dootrmes 
which are opposed to the Ved&nta The S&mkhyas and the zest, who 
TTiamtarn doctrines opposed to the Ved&nta, cannot find fault with 
our determination of the cause of the world Why 1 "Because 
there is fault m their own views 11 Thus, the Samkhyas admit that 
pradh&na, consisting of the three gunas, and without parts, is trans- 
formed into mahat and the rest This being so, the consequence is 
that faults like entire pradh&na being transformed and so on must 
pertain to their view as well Smoe what is without parts cannot be 
transformed, pradh&na oazrnot also be the cause, otherwise there will 
result transformation on the part of puruga as well 

If it be argued There are parts of pradh&na, viz sattva, rajas 
and tames, and hence the above fault does not result, — (we reply ) 
In that case, aooordmg to your view, pradh&na must be an effect, 
like a piece of doth, and sattva and the rest, which are its parts, must 
be its cause, like threads 

If it be argued again We do not admit that pradh&na has no 
form before, but is brought into existence by its parts, sattva and the 
rest, as a piece of doth by the threads What we hold is that pradh&na* 
already existent m its peculiar form, is the aggregate of sattva and the 
rest m a state of equilibrium, — (we reply ) This does not stand to- 
reason If this be so, then too, it must be admitted, aooordmg to 


7GB 2 1 28, pp 63 64 Chap 2 
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your view, that whin in a ntati oi equihhuum, nntt\ \ and the Test 
ore pradhantv, and ■when m a state of non i quihbnum, tin v give rue 
to the world 

Moreover, if each ol these be possessed of parts, there must 
follow inflmto regress, but if they be without pints, there must result 
the violation of the respi ctive difference between tlio t auho and the 
effect, sinoe there will be no distinction bet wet n tlu causal and the 
effected states of tht aggregate of the sattva anti tht rest, which are 
devoid of parte 

Hereby, the doctrine of Atomism too should bo known to bo 
refuted 

COMPARISON 

All others, except Baladeva, read “Sapukga dajflo ea** 1 Inter 
pretation same 

Baladeva 

This is sfltra 20 m his commentaiy Interpretation different, 
viz he does not take this sutia to be referring to the Sitmklij a view, 
but to the view that the individual soul, and not the Lord, is the 
creator of the world Henoe the sdtra means, according to him, 
"And because there is fault in his own view ” That is, the objection 
raised by the opponent to our new, viz if Brahman be the create i, 
the question arises whether He creates with His entire energy or a 
portion of it only, applies equally to the view that the individual soul 
is the creator, and while we can answer this objection, the opponent 
cannot & 


CORRECT CONCLUSION (continued) 

SUTRA 29 

"Am) THAT (divinity) is bndowbd with aix (powers), because 

IT IS SHOT ” 8 


Vedfinta-pfirljSta-saurabha 

In aooordanoe with the scriptural text * Supreme is TTi« power, 
declared to be manifold, natural is the operation of His knowledge 


» OB SI 29 

a O S S ed leaves out the "so p 26 


J OB 2 128 
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«nd power’ (Svet 6 8 1 * * ), "that" divinity is “endowed with ell 
powers”, l e is able to do everything 


VedSnta-kanstnbha 

The author is demonstrating the ommpotenoe of the Highest 
Person, 

The aanse of the world, as admitted by the S&mkhyas and others, 
vis pradh&na and the rest, devoid of a multitude of powers, suitable 
for the production of the diverse and multiform world, does not stand 
to reason But in the oase m hand, the Divinity, worshipped by His 
own devotees who resort to none else, is “endowed with all”, le 
endowed with all powers, “and”, l e hence, He alone is o&pable of 
being the cause, and not pradh&na and the rest Why 1 “Because 
it is seen, — ”, le (because) Scripture (“darfiana”) demonstrates it 
■(“tad”), 8 viz the divinity who is endowed with all powers, — i e 
because of the scriptural texts like ‘ The own power of the divinity, 
hidden by his own qualities’ (6vet 18), ‘Supreme is His power, 
declared to be manifold, natural is the operation of His knowledge 
and action ' (£vet 6 8), ‘ Possessed of true desires, possessed of true 
resolves’ (Gh&nd 816, 8 7 1, 3) and so on, and beoause of the 
Smrfa passage 1 Hundreds of positive powers like creation and the 
rest, which are inconceivable to the comprehension of all beings, may 
belong to Brahman, O best among the ascetics, as heat to fire’ 
(VP 132») 

COMPARISON 

All others read “Sarvopetft oa tad darian&t”, omitting “s&” 
Aupkara and Bh&skara begin a new adhikarana here, (ending with the 
next sfltra) 


1 Rt&k, B 

« Tbu explains the oompound tad dartendt” 

I p 82 
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CORRECT CONCLUSION (cud) 

SCTRA 30 

‘'It it bf objmothd that (Brahman im not tun oahs» op the 

WORLD) BRGAUSB OF THE AB8BNOR OF 8J5N8B-OROANB, (\\ K REPLY ) 

THAT HAS BHHN SAID ’* 

Vedfinta-pSrijata-saurabha 

If it be objected that on account of the denial of Hjh hoick, orgum* 
m the text ‘No action or sense organ of Him exists* (Svot 0 8 1 * * ), 
it is not possible for one who is endowed with all powers to be the 
creator of the world — (we reply ) the answer to this hue already 
been given 1 

Vedfinta-kaustubha 

If it be objected Let Brahman be endowed with all powers, 
stall, like milk, without implements suoh. us basin, pot and the rest, 
like the seed, without implements, such as earth, water, and so on, 
and like gods and others without implements befitting particular 
places and tunes, He cannot consistently be the creator of offouts, 
though possessed of powers, “because of the absence of Henso organs' 
on His part, i e beoause He is known to be devoid of sense organs 
from the text ‘ No action or sense organ of Hun exists ’ (6vot 0 8) — 

(We reply ) The reply to this has been given in the aphorism 
“Beoause of being based on Scripture ” (Br SO 21 1 26) Tho 
meaning of the above scriptural text is as follows There exist 1 no 
action', — i e that which is to be done for the purpose of obtaining 
bliss, — and ‘sense organ* for the production of desired for action, 
'of him*, le of the Supreme Lord who is one mass of ever presont 
bliss, the Lord of all end the Creator of the world 8 There are scrip- 
tural texts to this effect, viz ‘The soul, which consists of bliss* 
(Tait 2 6), 'Hilled with His own self alone*, 'A flavour, vonly, is 
Hie* (Tait 2 7), 'Having all desires, having all odours, having all 
tasks' (Chfind 3 14 2, 4), 'Without hands and feet, he is swift and 
a seizer, without eyes, he sees, without ears he hears* (&vct 3 10) 
and bo on The declaration by the Lord Himself, too, is as follows 

1 R £§K, B > Vide Br Su 2 1 36 

* Io the Lord, who u ever bluafol does not need to oat for attaining any 

farthei blue end Be has no if to depend on the aeneo -organs for Hie action 
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‘“I have no duties, whatsoever, O Pftrtha, in the three world, nor 
anything unattained to be attained, yet I abide m action’” (Gltfi 
322) Hence it is established that the above mentioned faults 
pertain to the opponent's view alone, but not to the tvwinlnmrm estab 
hsbed by the Vedfinta 

Here ends the section entitled “The oonsequenoe of the 

entire” (9) 


COMPARISON 

Baladeva 

This is sfitra 31 m his commentary The interpretation of the 
phrase "tad uktam” different, viz “that has been answered (by 
Scripture itself)*' That is the very same Upamsad (viz Svetfidva- 
tara) which has been quoted by the opponent m s u ppor t of bis 
allegation that the Lord, devoid of sense organs (viz 6vet 6 8), 
cannot act, answers to the objection by pointing out that though 
devoid of sense organs. He oan yet act (viz Svet 8 19 l ) 


Adhikara&a 10 The seotion entitled “Having 
a need'' (Sutras 31-35) 

PRJMA FACIE VIEW (Sfitra 31) 

SCTRA 31 

“(BuABMITT IS) NOT (THB OATTSB OP THB WOBUl), ON ACCOUNT 

op (tub a ctivity op an agent) having a nbnd ” 
Ved&nta-parJJ&ta-sanrabha 

It may be objected The Supreme Being who has all His desires 
eternally fulfilled, is not an agent Why? “On account of the 
activity of an agent having a need ” 


1 GB 2 1 81, p 67, Chap 2 
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VedSnta-kaustubha 

Now, a doubt is raised Let this be so, yet there being no need, 
on the part of Brahman, — who has His desires eternally fulfilled by 
themselves, — for creating the world, it is not created by Him 

The prtmafaote view is as follows Creatorsbip of the world does 
not fit in on the part of Brahman Why? “On aooount of the 
activity of the agent having a need", and on aooount of there being 
no need on His part for creating the world, as He has His desires 
eternally fulfilled 


CORRECT CONCLUSION (Sfltras 32-36) 

SUTRA 32 

“But, as in obdinaby lot, (gshation is) a murid spobt (to 

Brahman) " 

Vedfinta-p&rijfita -saurabha 

With regard to it, we reply Such creation and the rest of the 
Supreme Being are like the mere sport of kings and so on, well known 
xn ordinary life 

Ved&nta-kanstnbha 

The author is stating the correct conclusion 

The particle “but" is for disposing of the pnma fame view 
Just as, m ordinary life, the play of a universal monarch, who has 
attained lordship, with various kinds of dioe, wooden balls and the 
rest, is a mere sport, without any desire indeed for fruit, — so this is 
a mere sport on the part of Brahman as well, i e a mere play with 
the creation of the universe and so on 

COMPARISON 

Baladeva 

This is sntra 33 m his commentary Interpretation same, but 
Hie phrase “lokavat" explained a little differently, thus As m 
ordinary life a man, full of cheerfulness or on awakening from a sound 
sleep, danoes about without any motive or need, but simply from the 
fulness of spirit, so is the oase here 1 Here Baladeva cntiQizea the 


1 OB 2 1 S3, p 71, Chap 2 
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ViAgtftdvaxta illustration of a pnnoe engaged in a game of balls (which 
is the illustration g i ven ns by Nimb&rka as well as we have seen) 
by fftnifatig out that such a game is not altogether motiveless, since 
the jnn oA gets same pleasure from it * 


CORRECT CONCLUSION (continued) 

SCTRA 33 

"(ThHKH abb) BO IBEQUAUTY AND QRTJBILTY (OB TBB PAST OF 

BBABMAB), BBOAUSB OP (His) HAVING' BBOARD (FOB VHB WOBBS 

op some), bob so (Scbiptubb) shows 11 

Vedanta -pSrijSta-aaurabha 

Inequality and cruelty, due to unequal areation, destruction 
and the rest, depend on the works of the individual souls themselves, 
and bo they do not pertain to the creator of the origin and the rest 
of the world, asm the case of the cloud “So ” exactly the scriptural 
text "One becomes good by good action, bad by bad actum" (B?h 
3 213*) "shows” 

Vedanta -kaustubha 

It may be objected If Brahman creates the universe in mere 
sport, He must be open to the charges of inequality and arueltj 
Hie must be open to the change of “inequality”, le of areatmg an 
unequal world, areatmg as He does different grades of beings like 
gods, men, animals and so on And, He must be open to the charge 
of "cruelty”, l e of beartlessneas, areatmg os He does the universe 
which is an abode of three kinds of sufferings, making the individual 
souls, not attached to matter, enter into connection with it at the tune 
of dissolution, and thereby causing them Bufferings like old age, death, 
and the rest 

(We reply ) No There cannot be any inequality and cruelty 
on the part of Brahman Why 3 “On aooount of (His) having 
regard", le beoause in producing different beings like gods and the 
rest at the beginning of the creation of the universe, Brahman has 
regard for, i e takes into aooount, then respective works or kamaa* 


1 Op oti , p 72 
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just as the cloud m produamg different kinds of shoots depends an 
their respective seeds 

Xf it be asked Whence is this known! The author raphes 
“shows”, i e the holy S criptur e shows this thus * Por he alone mokes 
one, whom he wishes to raise up from these worlds, do good deed, 
he alone makes one, whom he wishes to lead down, do bad deed’ 
(Kaug 3 8), ’One becomes good by good deeds, bad by bad deeds’ 
■{Bjh 3 213), ’The doer of good deeds becomes good, the doer of 
bad deeds becomes bad’ (Bfh 44 5) 

COMPARISON 

daxnk&ra, drikaqtha and Baladeva begin a new adhikaraqa here 


CORRECT CONCLUSION (continued) 

SUTRA 34 

"If dp bb objboihd that ttttb is hot (fosstbui), oar Acwonara 
or thh araar MBrnranrar of works, (wb kbfly ) aro, oar aooouht 
of BFOiarEnarGamsflanus, and (this) fits nr, abb is obshbtod 
aiso ” 

Yedfintg-pBiijata-saurabha 

If it be objected that smoe the text '"The existent alone, my 
•dear, was this in the begnming”' (GhBnd 62 1 1 ) declares the 
‘nm-distmctoon’ of works prior to creation, the Sup reme Smug’s 
dependence on the works does not fit m, — (we reply ) "no”, as works 
exist even then, the works done by the individual souls in previous 
'births being eternal And a prior creation "fits in”, as a sudden 
subsequent creation is unreasonable * And this is “observed also” 
in the text ’The creator fashioned the sun and the moon as he 
did before’ (Rg Y 10 190 3 •) and so on 


* I# i Ihm a subsequent ana turn ounoi ansa ill on a sodden vb have to 
that tk »iff from a prior mwihnn 
■ Pp 418 14 
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Vedfinta-kaustubha 

Xf it be objected The reason, vu 'on aoooont of dependence’, 
does not fit in Why 9 “On account of the non distinction of workB ” 
That is, the non distinction of the entire world pnor to creation being 
aaoer tamed from the text '“The existent alone, my dear, was this 
m the beginning, one only, without a second " 1 * * 4 (Chtad 021), the 
of the works of the individual souls, too, is ascertained 
Henoe, prior to creation, there are no works as the cause of the diver 
Bifafta of the objects to be created, an which Brahman might depend, — 
(We reply ) “no" Why? “On account of the begrrminglBBs'' 
of all That is, the works, good and bad, done by the individual 
souls m a previous creation, beoome the cause of the diversities m 
a s u bs e quent creation “And" the continuity of creation “fits m” 
in acco rdance with the maxim of 'the seed and the shoot', 1 and m 
aco ordanoe with the above mentioned difference between the manifest 
«.nri unmamfest effect,* as well as because a sudden subsequent 
creation without a prior oreatkm is mexphoable, this last reason being 
by the particle “and" (m the sfitra) This is “observed 
also” m Scripture That is, since the text 'The creator fashioned 
the sun and the moon as he did before' (9g V 10 100 3), teaches 
the mBtonm of a pnor creation, the eternity of the flow of creation 
is established And in the sanptural and Smrti texts like ‘With 
roots above, branches below is this eternal fig tree’ (Katha 61), 
'With roots above, branches below, the fig tree is indestructible, 
they say' (Gltft 16 1), the reality as well of mundane existence, as 
having the Existent as its root, and as having the form of a continuous 
stream, is established Previously, the effect has indeed been deter 
mined to be real ■ In the texts 'Without beginning and without end’ 
(Col 6*), 'A wise mm u not bom, nor dies' (Kstfia 2 18 s ), 'Enow 
prakfti (matter) and puruga (soul) to be both begmnmgLess* (Gtt& 
18 19), the eternity, too, of the sentient and the non sentient sub 
stances, which are the powers of the Supreme Cause, is established 


1 I e just aa it 1 b impossible to my whether the seed is earlier or the shoot, 
ao it la impossible to say whether harmaa axe the earlier or the aomsBra Henoe 

they axe taken to be begmxungleas 

■ Vide VK S 1 17 18 

4 Correct quotation “AnBda van Vide p 280 

1 Of a very similar passage in Gltft 2 20 
21 


> Vide VE 21 14ff 
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COMPARISON 

Saxpkara 

He breaks this sfitia mio two different HfitrtiR — thun ,f Na 
anflchtvAt”, and ‘upaptidjato ca” 1 * * 

Bhaakara 

He also breaks it into two different sOtras Further lie rtads the 
first portion, differently, thus “Asm&d vibhSgfid ill eon lulnAditvAt”, 
(sfltra 35), “upapadyato ca" (sdtra 30) 8 

Baladeva 

He also breaks it into two different gfitraa exactly after $umkarA 
But he takes the first portion only, vis “Na nnSditv&t" 

as indicated within the previous adhikarana beginning a new 
adhikarana with the seoond portion “upapodyate ca", 

oonoemed with showing that the grace of the Lord is not partial 
Henoe it means, aooordmg to hrni And (the speaud grace Rhown by 
the Lord to his devotees) fits in (since it is not arbitrary, but depends 
on the devotion of the souls themselves), and it is observed also (m 
Scripture) 8 


CORRECT CONCLUSION (and) 

SUTRA 35 

“And BiGAtrsB ox ms pitting nr ox ail attributes m 


Vedfinta-pSrijSta-s&ur&bha 

“And beoause of the fittmg m of all the attributes 11 of a cause on 
the part of Brahman alone, it is established that our view is free from 
all contradictions 

Here ends the first quarter of the seoond chapter of the Ved&nta 
pBxq&ta saurabha, composed by the reverend Nimb&rka 


1 dB pp 498 490 

* Bh B p 107 

1 OB S 1 86, pp 76 77, ODbuap 2 
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Vedanta -kaustnbha 

11 And on account of t he fitting in 11 That is, all the attributes, 
men tione d or not mentioned, befitting the cause of the world and 
inappropriate on the part of pradh&na and the rest, — fit in on the part 
of Brahman alone Henoe, it is established that the oonoordanoe of 
Scriptures with regard to Brahman is not oontradieted by any means 
whatsoever 

Here ends the section entitled “Having a need 11 (10) 

Hero ends the first quarter of the second chapter m the holy 

Vedftnta kaustubha, commentary on the iS&rfraka mlm&msft, 
and oomposed by the reverend teacher Srimvfisa 

COMPARISON 
Saipkara and BhSskara 

This is sfitra 37 in both the commentaries They take this sfitra 
to be a new adhikarapa by itself 

Baladeva 

This is sfitra 37 in his commentary Interpretation different, 
viz the same theme continued thus And on aooonnt of the fitting 
m of all attributes (harmonious in themselves or not) (on the part of 
the Lord) That is, the Lord is possessed of paradoxical and myste 
nous powers, and henoe it is possible for Him to possess, along with 
the attributes of perfect justice and impartiality, the attribute of 
showing special favour and partiality for his devotees as well 1 

R6sum6 

The first section of the second chapter contains — 

1 35 sfitras and 10 adhikarapas, according to Nimb&rka, 

2 37 sfitras and IS adhikanupaa, according to damkara, 

3 36 sfitras and 10 adhifcaragas, according to R&mftnuja, 

4 37 Bfitrae and 12 adhikarapas, according to BhSskara, 

ff 36 sfitras and 11 adhikarapas, according to &rTkaptha, 

6 37 sfitras and 11 adhikaraqas, acoordmg to Baladeva 


i Q B 2 1 37, p 78, Qhap 2 
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&amkara, Bhfiskara and Baladeva divide each of the autras 17 
n.rtrl 35 m Nimb&rka’B commentary into two separate autras, while 
R&manuja and drika^tha divide sutra 11 in NimbSrka’s commentary 
into two separate sutras 



SECOND CHAPTER (Adhyftya) 

SECOND QUARTER (Pad*) 

Adhikarapa 1 The aeotion entitled “the 1 m 
possibility of arrangement " (Sfltras 1-10) 

StJTRA 1 

"AH!) OK AOOOTOT OF THB rMPOflflrRTTiTTT OF IBBAKOHUNT 

ALSO, HOT THE EHFHBBKOB ,J 

Vedanta-parijfita-saurabha 

Pradh&na, knowable through mferenoefi is not the cause of the 
world Why? “On account also of the impossibility” of a varied 
"arrangement” from it, not acquainted with the arrangement of the 
objects to be created 

Ved5nta -kaos tubha 

Thus, with a view to inducing those who desire for salvation to 
the hearing, thinking and the like of the nature, attributes and the 
rest of the Supreme Person, it has been firmly established above by 
the reverend author of the aphorisms that Lord Vbudeva, the Highest 
Pearson, omnipotent, the Lord of all, and the Supreme Person, is the 
cause of the origin and the rest of the world, and that the views of the 
opponents arise not supported by Scripture has been shown under 
the aphorism “Because (the creator of the world) sees, (pradh&na is) 
not (the creator), (it is) non-sanptural ,> (Br Su 1 1 5) Now, with a 
view to establishing the acceptability of the conclusion of the Vedfin 
tans, the reverend authoi of the aphorisms in exposing, in this section, 
the faDamousnesfl of the arguments put forward by the opponents 
It is not to be said that those who desire for release being benefitted 
through a mere exposition of the conclusion of the Vedfintms, what 
is the use of vilhfymg the news of the opponents ? Smoe ]ust as 
when a man, giving up the moat beneficial food, is about to take 
injurious poison and the like, people try to induoe bun to food and to 


1 See footnote 1, p 42 of the book 
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Hiflfliinilfl him fiom poison, eto by pointing out tho unwholwomoni ns of 
the latter, so the vilification of tlio view ot the oppom nts is justifiable 
for the purpose of preventing peoplo from ac ooptmg tho viowh which 
are opposed to the Veda, and for inducing those donning tor enuuun 
pation to our own v lew 

Now, the SarakhyaH, discarding the Highest IN won nmmpotont 
and ommaoient, ns the oauso of the origin and the rest ot the world, 
hold prakpti, devoid of any connection with Him* mm sentient and 
the equilibrium of the three gupas, to bo the. cause ot tlu world This 
has been said in the treatise treating of the sixty (< ate go nee) 1 * 
“The primary prakyti (1 e matter) is not nn offbc 1 There tire seven, 
be ginning with mahat, wluoh are (both) causes and olTc c ts The re ore 
sixteen which are effects (only) c Punwa (l e soul) is neither a cause, 
nor an effect* (Sam K& 3 1 ) They state the five nasaiis for the 
existence of prakjti thus The cause is pradhfinu, '(1) on nr count of 
the tnuisformation of the divisions 3 , (2) on aw ount of unit or dance 4 * * , 
(3) an account of the activity preooding from powei c (4) on account 
of the distinction between the cause and the effect (C) on account 
of the non-distmotion of what is possessed of all form 1 (Nilm Ka 
16 7 ) The word ‘Vaidva rfipa 1 means tho same as * Visva-rilpa’ or 
what is possessed of all forms, i e the universe of v aned configurations 
Whatever is limited is due to a common cause, like jKJts and the rest 

1 Peculiar to the SdmJrhyaa * P 4 

8 I a on account of the limitedness (pan^Sma) of the efft t tn (hhrdn) like 
mahat and the rat Thru White \ er m limited has u oauso, liko tlio pot 
The efifects^iufe limited 

they have a cause, via pradJiflna 

I e all the effeote posoe the common qualities c f pleasure [Mttva) pam 
{rag at) and delusion (tamaa) Hence they must ha\o a common cause whioh 
p onooo He fl all these qualities vis pradhdna 

4 I o the cause oan give nee to the effect only if it has tho requisite power 
Now pradhdna alone has the power to give rise to mahat and tho rest 

b The difference of the effect from tho cause proves tho oxlstencio of the 
cause Thus the difference of the pot from a lump of oloy vis the first oan 
fetch water, the second not — proves that the pot lias clay for its common cause 
Simi la r ly from the mahat and the rent we argue to prtuUifitui, diffort nt from them 

8 I a the whole universe merges m a common oauso during dimoluticm, 
and such a cause m pradhdna Vide Oandntd vydUiyd of Snip KA pp 18 10, 
also Qautfapdda bhfoya on same, pp 13 14 

7 P 18 
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Similarly, a mahat and fthftmkfcra, the five pure esaenoes, the eleven 
organs, the five great elemente which are limited are ’dm 
hods’ , they are due to one oause which is unlimited m space and tune 
mid the common substratum of three gunas 1 * * Whatever is observed 
to be connected with something else, is due to that one oause, as 
Hiafraq and the rest, connected with the day, are due to it Similarly, 
the external and internal divisions, connected with pleasures (satfeva), 
pain (rajas) delusion (tamas) should properly be due to a common 
<v vnpft consisting in pleasure, pain and delusion 8 Similarly, just as 
there is the origin of pots and the like from the power of the oause, 
so the origin of the effects like mahat and the rest, too, must be held 
to be due to the power of the cause This being so, the oause, possessed 

of such a power, is pradh&na 8 Moreover, it is observed that there 
is a distinction betweeen the effects, like ear rings and the rest, and 
the cause, amnlAr to them, such as gold and the rest, as well as a non- 
distanotion Similarly, there is both distinction and non distinction 
on the part of the manifold universe Through these two, a oause, 
via the unmanifest which is the substratum of all beings consists 
of the three gunas m a state of equilibrium, is inferred 4 

On this suggestion, the author replies “The inference", le 
what is inferred, via pradh&na, not having Brahman as its oommon 
cause, is not the oause of the world Why) “On aooount of the 
impossibility of arrangement,” l e because it is impossible that the 
arrangement of the world, — vanegated by the aggregate of manifold 
objects of enjoyment, conforming to the diverse works of the souls, — 
can arise from pradh&na, not having Brahman for its oause, an object 
of inference, non sentient and devoid of any knowledge of the ob 
jects to be created, os we see m ordinary life that the arrangement 
of manifold and vanegated palaces, chariots, ornaments and the rest 
is doe to one who is possessed of the knowledge of the objects to be 
created 

The particle "and" (m the stitra) indicates that the reasons, 
inte n ded for proving the existence of pradh&na, oan very well be set 
aside by valid opposite arguments, since the following inference 


1 Thu explains the first reason 

■ Thus explains the second reason 

s This explains the third reason 

4 This explains the fourth and the fifth reasons 
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establishes the non validity of the object establish* d (by the SEmkhya, 
viz pradh&na ) — 

Pr adhEna as admitted by the Samkliyus and not having Brah 
man for ita eoul, is non existent, 
because it is not perceived 

Whatever is this (le not perceived) w that (le non existent), 
like the sky flower 

Whatever is not this (1 e not non porooivcd) is not that (i o 
not non existent), 
like the snn 

COMPARISON 
Rimfinuja and SrTkantha 
They take this and the next siltra on one sfttra 


SOTRA 2 

"Am OH AOOOUOT OP ACTIVITY M 

VedSnta-pSrijfita-saiirabha 

And on account of the impossibility of spontaneous activity 
(on its part), not the inference (i e the inferrible pradhflna) 

Vedfinta-kaastubha 

The phrase beginning with ‘on account of imjxwKiblhty* is to 
be supplied hero And because activity,— * m spontaneous falling 
away from the state of the equilibrium of the three gunaa, — ia 
impossible on the part of pradhEna which is non sentient and an 
object of inference Thus, pradhEna, knowable through influence, 
is not the cause of the world, since it is observed m ordinary life that 
non-seniaent objects like chariots and the rest, an moved to action 
only when superintended by conscious beings 
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SCTRA 3 

“AJTD IP IT BE ARGUED THAT (PRADHlRA ACTS SPOHTAEROUBLY) 

TiTBTH MILK A2STD WATER, (WE REPLY ) THERE TOO (LORD 18 twi 

utoithr) ” 

Yeddnta -pfirljata-saurabha 

If it be argued that like milk, etc pradh&na aote for the origin 
and the rest of the world by itaelf, (we reply ) that "there too” 
the Supreme Being is the mater is learnt from the scriptural text 
“Who abiding within water” (Bph 3 7 4 1 * * ) 

Vedfinta-kanstubha 

If it be argued How can it be said that on aooount of the un 
possibility of spontaneous activity on its part the non sentient pra 
dhftna is not the oause of the world ? Just as milk, though non 
sentient, is by itself transformed into the farm of sour milk, and flows 
spontaneously for the nourishment of the oalf, and just as water 
disaharged from the aloud is transformed into the form of various 
saps of the earth, as well as Into the forms of loe, bubble and the rest, 
and pours down spontaneously for the growth of plants and the rest, 
as well as flows on, so exactly pradh&na too, independent of a sen 
tient being, having entered into a state of mutual inequality of the 
gagas, is transformed into many forms, — 

We reply "There too” That is, in the case of milk and the 
rest too, no activity is possible independently of a sentient being 
On the oontrary, milk and the rest attorn the form of sour milk and 
so on only when superintended by a sentient being It is the oow 
herself, fond of her calf, that makes the milk flow out of filial affection, 
and being liquid the milk oozes out If it be argued that even when 
the calf is dead, the preeenoe of the milk is observed, and hence to say 
that it is the cow that makes the milk flow out of filial affection does 
not stand to reason, — (we reply ) there is the flow of the milk then by 
reason of her remembrance of the oalf, or else it is explicable on the 
ground of her love for her master 8 

i 6 R, Hh 

■ I e the oow gives xmlk even when the oalf is dead b ecause she stall imam, 

ban the oalf, or because she loves her master and wants to be of benefit to him 
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Water, too, oomes to have the form of ioe, bubble and the rest 
only when superintended by a conscious being, appears to be of the 
form of various saps through its contact with the earth, and flows on 
as dependent on a low ground 1 and on account of being liquid Every 
thing being superintended by a sentient being, the above exa m ples 
all fit in, m accordance with the scriptural texts 'Who abiding withm 
water’ (Bj*h 3 7 4) "'At the oommand of this Imperishable, G&rgi, 
some rivers flow to the east’ ’ (Bjh 3 8 9) and bo on Henoe the in 
ferenee (i e the inferrible pradhfina) is not the cause of the world 


SUTRA 4 

“And on account of thb non b23stbnob of a sap a rath (ao 

OBSBOBY), (PBADHlNA IB NOT THB OAUBB), ON ACCOUNT OF NON 
DHPBNDBNOH ” 


Vedanta-parljata-saurabha 

Pradhfina, not sapermtended by an intelligent principle, is not 
the cause of the world Why ? "On aooount of the nonexistence" 
of an accessory other than it, since oooording to you it does not de 
pend on anything else 


Vedanta -kaustubha 

Bor this reason, too, the oause of the world is not the inference 
(le the inferrible pradhfina) Why? “On aooount of the non 
existence of what is different ” That is, if pradhfina, — which is not 
superintended by an intelligent principle, but is independent, non 
sentient and an object of inference, — be the oause of the world, there 
will be activity on its part at all tunes, and this being so, there would 
not be, at any time, what is different from activity, i e inactivity on 
its part 4 

Or (an alternative explanation), the sense is On aooount of the 
absence of an object to bo instigated or of an instigator other than 
pradhfina The reason for this, again, is "on aooount of non depen 
donee”, le according to your view, as the creator of the world, 


lie the flowing of the water depends on its being on. a doping ground 
* I e there would be eternal cre atio n end no dissolution 
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pradh&na does not depend on an accessory It cannot be said also 
that the vanegated works are the instigator of pradh&na, — because 
works will then become the cause of the world, because the node 
pendenoe of pradh&na m creating the world will be set aside , and, finally, 
because this is impossible Works, on the other band, are not able 
to give even £nuts like merit or dement, pleasure or pam, their agent, 
too, does not obtain the fruit by himself Henoe, how oan those works, 
performed by the individual souls who are vitiated by their contact 
with prakfti or matter, be able to instigate pradhana ? The fact is that 
the works bear fruits through the wish of the Lord, and thus their 
agent obtains fruits, as declared by the Lord Himself 9 “Pleasure, 
pam, existence, non existence, fear and absence of fear, non violence, 
equanimity, contentment, penanoe, chanty, fame and absence of 
fame, — the various states of beings arise from me alone” * (Gftfl 10 
4o^50) It is not to be said that pradh&na acts through its proximity 
to purusa,— for its proximity to punuja being eternal, its activity, too, 
must be eternal This will be made dear m details under the 
aphorism “As in the case of a man and stone” (Br Su 2 2 7) 

COMPARISON 
R&m&nuja and Srikanfha 

Hus is stitra 3 m their commentaries Their explanation is 
mimlar to the first explanation given by iSrlmv&sa, viz “Because 
of the rum existence of what is different (from creation, viz dis 
solution), on aooount of (its) non dependence (to anything else), 
(pradh&na is not the cause of the world) ” 1 


StJTRA 5 

“ And on aooount of thh non bxxstbnob blsbwkdbb, not lxkb 

QBAJ38 AND THU BEST ” 

Ved&nta-p&rij&ta-saurabha 

Smoe there is no transformation of the grass and the rest, eaten 
by an ox, into the form of milk, it cannot be said that just as the grass 


1 Art. B 2 2 8, p 74 Part 2 &K B 2 2 8, pp fi7 08, Part* 7 and 8 
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and. the rest, eaten by oowb, etc become milk by themselves, bo the 
nnmajufest, too, is transformed mto the form of mahat and the rest 

Vedfinta-kaustubha 

If it be objected Just as grass, water, eto are transformed mto 
the form of milk, so the nnxnamfest is transformed into tho form of 
mahat and the rest, independently indeed of another efficient cause, 
— the author replies “No” This cannot be Baid Why? "Onac- 
oount of the non existence elsewhere,” le because “elsewhere”, or 
in the oase of oxen and the rest, other than that of cowb, eto there 
is no transformation of the grass, water and so on, eaten by them, 
mto the form of ^nillr The particle “and” implies that smoe the 
transformation of the grass, eto , eaten by cows, mto the form of milk 
is admitted to be due to an intelligent principle, likewise pradh&na, too, 
is transformed mto the form of mahat and the rest as superintended 
by an intelligent principle alone, and nob by itself 

COMPARISON 
Ramfinnja and firikagtha 

They change the order of the sutras 5-8 which will be notaoed at 
the end of sfltra 9 Interpretation same 


SUTRA 6 

“Eton rr thhbb bb thh admission (or activity on thb fast 
OF FBADHlNA, smXi tbdbn it cannot bb thb oausb), on account 
or THB ABSHNOH OF A FUBPOSB ” 

Vedfinta-pfirijfita-saurabha 

"Even if there be the admission” of activity on the part of 
pradh&na somehow or other, stall pradh&na cannot be the oanse, 
since a purpose for each an activity is impossible on its part, it 
being nan-sentient 

Vedfinta-kaustubha 

It has been said under the aphorism “And on account of acta 
vity” (Br SfL 2 2 2) that pradh&na has no power of independent 
activity, and hence is not the oanse of the world Now the author 
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poults out here that “even if there be the admission of activity on 
its part per faroe 1 , stall then pradhSna is not oapabUe of being the cause 
Why? “On aooount of the absence of a purpose,” that is, because 
there is no purpose for the creation of the world, seeing that the souls, 
merged in their own bliss, prior to creation, have no regard for en 
joyment or emancipation, while pradhSna, being non sentient , is 
not o&pable of having enjoyment and the rest It cannot be m id 
What purpose oan the Highest Person, who has all Hw desires fhl 
filled, have in creating the world ?— smoe that has already been pointed 
out under the aphorism “But as in ordinary life, a mere sport” 
(Br Sfi 2 1 32) 

Or (an alternative explanation of the pliww “arth&bh&v&t” ) 
the sense is On aooount of the absurdity of the statement, made per 
fbroe (and not on the ground of reason), viz * PradhSna acts by itself ’, 
]ust like the statement 1 The ether is running’ 

COMPARISON 
Ram&nnja and Srikaqtha 

They change the order of sdtras, winch will be noticed at the end 
of sutra 9 


StTTRA 7 

“IT EC BH ABOUBD AS IS THB GASH OT A 3LAN ABB STOBB, 

(WB BHELT ) THBJT ALSO " 

Yedfinta-pSryfita-saurabha 

If it be argued that just as a blind man makes a lame man move, 
or the stone (1 e the magnet) the iron, so does puroga move pradhSna, 
— (we reply ) m that oase, the assumption of the non activity (of 
purnga) will be contradicted, and pradhSna being something to be 
instigated by another will cease to be the primary cause of the world 

Ved&nta-kauatubha 

If it be argued just as a lame man, — who has the power of vision, 
but is devoid of the power of motion, — lost accidentally from his oaravan 


1 I e somehow or other 
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and wishing to go to a desired pl&oe, on finding a blind m^n, — who has 
the power of motion, but is devoid of the power of vision, — Tnalraa 
him move by mounting on him t and jmft as magnet makes the 
move, so exactly, though devoid of the power of action, the soul, 
possessed of the power of vision, makes predhftna, devoid of the power 
of vision, move by its mere proximity Hence, in spite of the non 
sentienoe of pradh&na, the activities of creation and the rest, are possible 
on its part,— the answer is "Then also”, le even on the ground of such 
exam ples, no aotmty is possible on the part of the object exemplified, 
viz pradh&na Thus, if pnruga be admitted to be the mover of 
pradhBna, then the initial proposition, viz that pnroga is not an 
agent, will come to be (xmtradioted If pradh&na be an object to 
be moved by ponuja, then the initial proposition, viz that pradhBna 
is by itself the cause of the world, will come to be oontradicted 
Although the power of motion is not manifest in a lame man, he being 
without legs, yet he directs the man, who has the power of motion, 
by means of speech And the so directed man, though not having the 
power of vision manifest because of his blindness, yet being a sentient 
being, moves m accordance with his (viz the lame man’s) wards 
The stone (viz the magnet), on the other hand, moves the iron 
(only) when brought into connection with it by a man, and the non 
does not move by nature Moreover, it has been said under the 
aphorism "If it be argued hke milk and water, there too" (Br 
SfL 2 2 3), that everywhere and at all times the Omnipotent and 
OmmBoient Being abides as the mover of all Further, the proximity 
of puruga and pr&krti being eternal, there was no absence of each a 
proximity before Hence the order of creation and dissolution, as well 
as the respective difference between bondage and release,— due to 
the proximity of prakrta and puru$a — , axe not possible, and there 
must result eternal activity and absence of dissolution In the oaae 
m hand, on the contrary, there is no defect whatsoever, since it has 
been said that “And that (divinity) is endowed with all (powers)" 
(Br Su 2 1 29) 
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SCTRA 8 

“And oh aooottht op tecs iicpobsibiijt? op bhihg e bhp qh 

DHBJLHT ” 

VedSnta-pirijfita-saurabha 

As it is impossible far the gupas, which, are in a state of equi 
librium at the time of dissolution, to enter m a relation of mutual 
subordination and preponderance, bo the mferenoe (le the i-nfar 
nble pradhfina) is not the oause of the world 

Vedfinta -kaustubha 

For this reason also the inference (i e the inferrible pradhfina) 
is not the oause of the world Why 5 “On account of the impossi 
Mity of being preponderant ” Thus, is pradhfina,— consisting of the 
three gupas m a state of equilibrium, not regulated by an intelligent 
principle and established by inference as admitted by you, — -trams 
formed into the form of the world by means of entering into a state of 
mutual subordination and preponderance (of the gupas), or inde 
pendently of any suoh state f If the first, then the preponderance of 
one among (these three gupas) sattva, rajas and tamas, which are 
in a state of equilibrium prior to creation and are mutually inde 
pendent, being impossible, it is not possible for pradhfina to be the 
cause of the world If the second, then pradhfina, consisting of the 
three gupas in a state of equilibrium and immutable, u not trans 
formed into the form of the world all the mare, — there being no state 
of inequality consisting in a mutual subordination and prepouder 
anoe (of the gupas) 

It cannot be scud also that at the tune of creation there is a lapse 
from the state of equilibrium and the gupas entering into a state of 
mutual subordination and preponderance, thereby the world arises, — 
for this leads to the horns of a dilemma Thus, is it admitted by you 
that the lapse from the state of equilibrium, at that time, is sponta- 
neous, or that it is due to the Omniscient Being 1 The first alter 
native is not valid because of the impossibility of a spontaneous lapse 
without a oause, and also because of the following mferenoe 
Whatever has a oause has lapse, 
like seeds and the rest 
Whatever has no oause has no lapse, 
like the soul 
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The second alternative, too, is not valid, beoanse that is not 
admitted and beoanse that will be falling in with the view of your 
opponents 

StJTRA 9 

“AhD DF TKHBH BB AH INBHBHNCB IN ANOTHER WAT, (PBADH&NA 

GAHHOT STILL BB THB OAXJBB) ON ACCOUNT OB THE ABSBNOB OB 

THE POWBB OB BKNO A KBOWIB ” 

Vedanta-pfirljfita-saurablia 

" And if there be an inference " with regard to pradh&na “ in 
another way ", stall then 11 on account of the absence of the power of 
being a fcnower " on the part of pradh&na, the world is not doe to it 

Vedflnta-kaustubha 

Just as there may be the origin of effects, preoeded by (pradhfina’s) 
entering into a state of mutual subordination and preponderance 
in a way other than the stated, bo if an inference be made with regard 
to pradh&na, stall then "on account of the absence of the power of 
beang aknower”, le on aooount of pradh&na being devoid of the power 
of beang a knower, the objections, viz impossibility of arrangement 
and the rest, mentioned above, must remain in farce Henoe the 
mferenoe (i e the inferrible pradh&na) is not the cause of the world 

COMPARISON 
RSmfinuja and Srikagfha 


Interpretation same, but they read sfltras 5-9 m a different order 


Thus — 



Ntmb&rba, etc 

Jtdm&rwQa, etc 


“Anyatra-bh&vfio oa ” (Sfl 6) 

“Anyatra bhfiv&o 

oa " 


(Sfl 4) 


“Abhyupagame ” (Sfl 6) 

“Puruffidmavat ” 

(Sfl 5) 

“PuruQ&foavat ” (Sfl 7) 

“AngLtva ” (Sfl fl) 

* AAgitva " (Sfl 8) 

"Anyath&numitaa 

” (Sfl 7) 

‘ ' Anyath&numitau ” (Sfl 9) 

"Abhyupagame ” 

(Sfl 8) 
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SCTRA 10 

"Aim OBT ACCOUNT OF OOJffTEADICJTION, (THB SAMKHTA DOOTEOTB 

18) nrOONSiSTBLEIT ” 

VedintB-pSxijfita-saurabha 

The view of Kapila is ’‘inconsistent”, beoause of the opposition 
between its pnor and subsequent (statements) 

Vedfinta-kauatubha 

The view of Kapila is “inconsistent” m every way Why* 
Boos, Tim of its opposition to the VedAnta, — that is, the VedAntas, 
independent of all proofs, authoritative by themselves and eternally 
established, establish the oirnnsoaent and omnipotent Lord of all as 
the oause of the origin and the rest of the world, and the arfrninwi 
of the doctrine of a non Bentaent oanse is opposed to this,— because 
of that, — because of the rejection of a doctrine baaed on mere reasoning 
in the passage ‘This knowledge is not attainable through reasoning 1 
(K&tha 20), and beoause of the opposition between its pnor and 
subsequent (statements) Thus, they hold that pumsa (or the soul) 
u all pervading, devoid of attributes, mere oonsdousness, isolated 
(from prakrti) by nature, non attached like a lotus leaf 1 and inactive 
Then again, they maintain also that prakrti is an agent through its 
mere proximity to puroga, and that through the super imposition of 
nescience that very same (puruga) comes to have the attributes of 
'being an agent’, 'being an enjoyer* and so on, to be afflicted by the 
three kinds of miseries, 1 and to be subject to tr&nsmigratary 
existence Again, they teach that the salvation of puruea proceeds 
from the knowledge of prahtfa. and pumsa Thus, a multitude of 
inconsistencies between pnor and subsequent (statements) may be 
found there 

In the oase under discussion, on the other hand, since in accordance 
wzth the Smfti passages ' “ The evil doers, the deluded, and the vilest 
men do not attain me, — they whose wisdom is destroyed by nescience 
and who have resorted to demomaoal nature ” ’ (Gita 7 15), ‘Know 
ledge is enveloped by non knowledge, thereby beings are deluded’ 

1 I e just as a lotos leaf u not watted by water, ao the eoul it not attached 
to uytihmg 

■ Vu phymoal, mental 
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(Gita 615), * ” At ilia end of many births, one who u possessed oi 
knowledge attains me”’ (Gltfi 719), ‘“Those who attain me cross 
over this mflyft” ’ (Gtta 7 14), “'Many, purified by the penance of 
knowledge oome to attain my nature" ’ (Gita 4 10), the causes of 
bondage, as well as of salvation, — liberating the bound soul from its 
bondage, unprecedented, and characterized by the attainment of 
His nature, — is well established, there is not even a shadow of any 
contradiction among prior and subsequent (statements) Hence 
it is established that there is no contradiction of the concordance of 
the sanptural texts (with regard to Brahman) by the view of Kapila, 
which is opposed to the Veda and is set forward by means of fallacious 
reasoning 

Here ends the section entitled “The impossibility of arrange- 
ment ” (1) 


COMPARISON 

While Nimbfirka adduces two reasons as to why the S&mkhya 
doctrine is ' inconsistent viz (1) oppositon to the Vedanta, (2) 
internal oontradictions, — others adduoe only one, viz Samkara, 
R&mSnuja, Arlkaptha and Baladeva adduoe the second, 1 Bhfiskara 
adduces the first 1 Hence they do not attach any special meaning 
to the particle “oa" m the sutra 


Adhikarana 2 The section entitled “T he great 
and the long" (Sfi tras 1 1-1 7 ) 

SCTRA U 

“Fob, just as thb (origin) of the ghhat ahd thh long fro m 

THU SHORT AMD TECH H PHBRTflAT, (jb TJM TBNABrjQ ) (SO HVMRYTHING 
IS UMTHMAHUi IN THR VAX&BglKA THEORY) ” 

Vedanta-parlj&ta-saurabha 

Since if they be possessed of parts, then there will result an 
infinite regress, and if without parts, then it will be impossible for them 

i£b 2 210 p 018 B 229 pp 78 ff. Pari 2, B 2 2 9, p 61, 
Paris 7 and 8 <1 B 2 2 10, p 06, Ghap 2 
* Bh B 2 2 10 p 112 
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to be the producer of other evolutes i,— there u inconsistency m 
the origin of the binary compounds from the atoms , and there is all 
the more inconsistency m the origin of ternary oompounds from these 
(binary compounds) Lite this, everything admitted by the main 
tamers of the atomic view is inconsistent 


Vedinta -kauatubha 

Apprehending the objection, viz Let pradh&na, not supenn 
tended by an intelligent pnnmple, be not the cause of the world, 
but let the groups of atoms, under the control of the wish of the 
Su preme Lord, he the cause of the world, — the author is now pointing 
out the inconsistencies m the atomic dootnne os well 

The procedure of the atomists is the following A substance 
produces another subetanoe, a quality another quality, and the pro 
duction of the effect proceeds from three oauses, viz the inherent, 
the non inhere nt and efficient 8 , just as an effect, viz a piece of doth, is 
produced by the threads which are the inherent oause, by their mutual 
conjunction whiah is the non inherent oause, and by the shuttle, the 
loam, the weaver and the rest, which are the efficient cause Like 
wise, there are four kinds of atoms, distinguished as earth atoms, 
water atoms, fire atoms and air atoms , and they are eternal, without 
parts, possessed of colour and the rest, and spherical in extension, 
and remain without producing effects at the tune of dissolution 
At the tame of creation., the atoms become the inherent oause fox the 
production of the effect (viz the world), their oonj unction, the non- 
inherent cause, and the unseen pnnmple 8 the effident cause Thus, 
through the wish of the Lord, first motion arises in the air-atoms, then 
a conjunction (between them) and thereby an effect, viz a binary 
compound, arises from two atoms, a ternary compound arises from 
three binary oomponnds, a quaternary compound arises from four 
ternary compounds, and so on, and through this process, finally, the 
great an arises and remains trembling m space In the very same 
manner, fire arises from the fire atoms and remains whining m the 
farm of earthly fire and so on In the very same manner, the great 


1 OS B ed reads "jNmmdtia" instead of w parpfSma n , p 31 
1 Barun&ym, asamavOytn, mmxtta 

• I e the meat or dement attaching to a man ■ oonduot in one state of 
uad the corresponding reward or punishment with which he is visited 
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ocean arises from the -water atoms and remains flowing In the very 
same manner, the great earth arises from the earth atoms and remains 
immobile in the form of day, stones and the rest Again, the qualities 
of the effects arise from the qualities of the oause Just as the qualities 
of a piece of doth arise from the qualrtaes of the thread, — a red doth 
being found to arise from red threads, — so the qualities of whiteness 
and the like, inhering m the binary compounds and the rest, arise 
from, the qualities of whiteness, etc inhering m the atoms But 
the combination of two simple atoms, producing a binary compound, 
produces different measures, viz minuteness and shortness, m the 
binary compound, but do not produce sphenmty, the measure of the 
ample atoms themselves, — because, then, there will result an intense 
•fineness (on the part of the binary compound which it has not) 
Similarly, at the tone of dissolution, too, through the wish of the 
Lord, there is motion in the atoms, thereby the dissolution of their 
conjunction, thereby the dissolution of the binary compounds and bo 
on, and in this maimer, finally, there is the dissolution of the earth 
and the rest 

This view is being refuted here The particle “or” m the aphorism 
is meant for implying the aggregate (of defects m the atornio doctrine) 
left unsaid The word ‘inconsistent' is to be supplied from above 
The phrase “from the short and the spherical” is to be applied by 
dividing it m a compatible manner This being so, like the doctrine 
of the origin of a short binary compound from two simple spherical 
atoms, and like the doctrine of the origin of the great and Long ternary 
compounds from the short (binary compounds), everything else too, 

jjy ("?]£ tVift atOHUfltfl), IB TnnnnmirhftTit . — tlUB IB the 

construction of the words of the aphorism 

The sense is this The origin of binary compounds from atoms 
is impossible That bemg impossible, the origin of the ternary com 
pounds from the binary compounds is all the more impossible In 
exactly the same manner, whatever is maintained by the atormsts 
is simply inconsistent Thus, it is observed that the parts, viz the 
tJ mwdfl and the rest, produce a whole, viz a paeoe of doth, only by 
being oonjomed (with one another) by means of their six sides which 
are their own parts An atom, too, is established to have six parts 
through its connection with the Six quarters As has been said 
* Ar>, atom has six parts beoause of its simultaneous connection with the 
six (quarters) 1 Hence, even the atoms must be productive of effects 
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as possessed of ports indeed If they be so, then they themselves 
will become effects like the binary compounds beoanse of possessing 
parts And the ports of the atoms too, — conjoined (with one another) 
by TnftMia of their six sides which are their own parts, and establishing 
that the atoms hove ports, — must hove parts, that parts, n gn-m, 
farther parts and so on, and thus there must be an infinite regress 
If the atoms be admitted to be without ports, then if there be the 
conjunction of even o hundred atoms which fill no spooe, there will 
not be any extension different from that of a single atom, and henoe 
there will never be (different kinds of extensions like) minuteness, 
shor tness and the rest Thus, the origin of the binary compounds 
is impossible, m their absenoe, the origin of the ternary compounds 
is impossible, and henoe the origin of the world must be impossible 

COMPARISON 
Samkara and Bhiakara 

Interpretation different They take this sfftra as constituting 
an nHhiln».rtt.fl«. by itself, concerned with refuting the VouSepka objeo 
turn, viz that the qualities of the oause must inhere m the effect 
Henoe if the intelligent Brahman be the cause of the world, then 
the quality of intelligence must be found in the world But since this 
is not the case, He is not its oause 1 The answer is Or just as (there 
is the origin of) bug and long (ternary compounds) from minute and 
short (binary compounds) so there is the origin of the non intelligent 
world from the intelligent Brahman & 

SUTRA 12 

"Evmr is both ways thhbb is ho action (oh thb part ox thb 

ATOMS), HHNOB THHBB IB THB AB8BHCB OX THAT (VIZ G&HATXOH) ” 
Vedanta -pfirij &ta - saurabha 

Because it is impossible for the unseen principle to inhere m the 
atoms, as well as because it is impossible for it, oonneoted with the 

1 Note that an exactly malar objection baa bean pat forward and refected 
un de r Br GHz 2 1 4-11 Henoe there u no aenae m repeating it hen Aa each 
NimbOrba's way of interpreting aeama preferable 

* £ B 2 2 11 pp 518 10, Bh B 2 2 11, pp 118 14 
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Boulj to be the instigator of the motion of the atoms, — thus “even m 
both ways’* the first motion of the atoms is not possible “Henoe 
there is the absence” of the creation of the world through the Buooessive 
order of binary compounds and the rest, due to conjunction, which 
again is due to the motion of the atoms 

Vedfinta-kaustubha 

The author is elucidating the statement (made m the last aphorism), 
viz Like the (origin of) the great and the long, everything else, too, 
maintained by them, is inconsistent 

“Even m both ways”, no motion is possible in the atoms at the 
time of creation “Hence*', i e for this reason, viz on aocount of 
the impossibility of motion, “there is the absence of that”, i e of the 
origin and the rest of the world through the suooesBive order of binary 
compounds, ternary compounds and so on, due to the conjunction 
of atoms The phrase “in both ways” means Does the first motion 
(of the atoms) arise by itself, or through the atoms 1 The first alter 
native is not tenable, being impossible Never does motion, arising 
by itself, prooeed to bring water in a pitcher It cannot be said 
also that it arises through a cause, because at that tune (l e at the 
time of creation) there exist no human effort, vibration, impact and 
the rest (which might have been such a oause) The second alter 
native, too, is not tenable, because then the atoms must become 
s en tient, it being impossible for non sentient atoms to be the instigator 
of motion In the building of a palace and the like, the stones and the 
rest do not themselves act m conjunction with other works (connected 
with the building) 

Or l , (if it be said that) the motion which arises in the atoms at 
that fame is caused by the unseen principle, (we reply) There is 
negation of motion “in either way” Thus, does the unseen principle 
which causes the motion of the atoms inhere in the atoms, or m the 
individual scull The first alternative is not tenable, beoause the 
unseen principle, being originated by the good and evil deeds of the 
individual souls, oannot reside in something non sentient , beoause 
being non sentient, it is not possible for the unforeseen principle to 
be the oause of motion, because the performance of good and evil 


1 An alternative explanation of the word ' Ubhayathd* 
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deeds being impossible on the part of atoms, the unseen principle 
must be necessarily admitted to be natural (to them), and m that ease 
there will result the origin of motion at aU times The aeoond alter 
native, too, is not tenable, because it is all the more impossible for 
the nnimftTi principle, inhering in the individual soul, to urge the 
motion of the non sentient (atoms) Thus, there is no motion "even 
in both ways' 1 * 

"Or 1 else no motion is possible, whether it be due to the individual 
soul, or due to the Lord Thus, does the individual soul give nae to 
the first motion through its own destiny (adjgta), or through its proa 
mity, or through its attribute of consciousness * Not the first, because 
of the above mentioned fault Not through its proximity also, 
beoause the proximity of the individual bouI to the atoms being eternal, 
the consequence will be that it will ever give rise to the world Nor 
even through oonsdousness, because of the abaenoe of consciousness 
then And motion does not prooeed from the Lord as well Is the 
Lord, aooordiug to your view, designated m the Veda or established 
by inference and the rest* If it be said Designated m the Veda, 
then have faith m the procedure mentioned by Scripture thus ‘Every 
thing has that far its soul’ (Oh&ad 0 8 7, etc ), ‘He became existence 
and that’ (Tait 2 0), and being overwhelmed with the sentiment 
of love for Him, be free from affliction, — what is the use of your 
doctrine of atoms * If it be said Established through inference and 
the rest, — (we reply ) that it (viz inference) is not even established 
has been proved above 8 


StTRA 13 

“(Thh Vu&ngiKA dootrenb is untenable) also out account 

OP THE ADMISSION 07 TEE RELATION 07 INBSRBNGE, ON ACCOUNT 
07 AN INT E N ITB REGRESS (ARISING THEREFROM) BECAUSE 07 
SAMENESS ” 

Vedfinta-parljata-saurabha 

“On account also of the admission of the relation of inherence,” 
the doctrine of atoms is not possible, since just as a binary compound 
is connected with its own oause by the relation of inherence, being 


i A third alternative explanation of the word 'Ubhayat W” 

« Vide VK 118 
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absolutely different therefrom, bo the relation of mherenoe itself, too, 
u to be connected with the two related objects by another relation 
of inherence, its absolute difference (from the two related objects) 
being the same, that, too, by another relation, and bo on — thus there 
will be an infinite regress 

Vedfinta-kaustubha 

The phrase 'on aooonnt of the absenoe of that’ is to be supplied 

For this reason also, the origin and the rest of the world in the 
successive order of the creation of binary compounds and the rest, 
due to the conjunction of the atoms is not possible Why 1 “On 
aooonnt of the admission of the relation of inherence ” Among 
separable objects, there is a relation of oonjUnctaon, 1 as between a 
rope and a pot Among inseparable objects, on the other hand, 
there is a relation of inherence, 8 just as a piece of doth exists m 
the threads by the relation of mherenoe, a pot m the two pot sherds, 
rawness in a cow and whiteness and the rest m a piece of doth The 
relation between objects which are causes and effects is just this 
relation of inherence, and. thiB relation is proclaimed to be one, eternal, 
and all pervading like the ether,— on aooonnt of the admission of surih 
a relation of inherence — this is the sense 

If it be asked What objection is there if such a relation of m 
herenoe be admitted 1— (the author) replies “On aooount of an 
infinite regress because of sameness ” That is, just as a binary 
compound, absolutely different from its inherent cause (via the 
two simple atoms), neoessanly awaits a relation of mherenoe (for 
being connected with them), so the relation of mherenoe itself, being 
absolutely different from the two related objects, is to be oonneoted 
with them by means of another relation of mherenoe, — “because of 
the sameness” of absolute difference (i e because there is absolute 
difference equally in both the oases, also because what is itself unrelated 
is never observed to be a relation) — that, too, by another relation of 
inherence, and that, too, ^ so on, thus “on aooonnt of infinite 
regress”, the atomic theory defeats itself 


i Satpiyoga 


1 SamaoSya 
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StJTRA 14 

“AjTD OH AOOOUHT OF THE JEOSXHETOH (OF) 3TBBNAL (AjUTIVITH 

AJTD INACTIVITY) ALOHB ” 

Vedanta-pftrljftta-saurabha 

If the atoms bo active by nature, there being the existence of 
(eternal) activity, there will result eternal creation, otherwise there 
•will result eternal dissolution, and henoe there is absence of that 
(viz areation) 

Vedanta -kaustubha 

Par this, too, the atomic theory is untenable Why 1 If the 
atoms be admitted to be active by nature, then there bemg eternal 
activity alone, there oannot be dissolution. If, they be admitted 
to be inactive by nature, there bemg eternal inactivity alone, the 
absence of creation will neoessanly result — this is the sense 

COMPARISON 

R£manuja, firifcaqflia and Baladeva 

Thin is antra 13 m the commentaries of the first two Interpre 
tation different, viz “(If the samavftya be admitted to be eternal, 
the terms related by it, viz ternary compounds, etc , l e the world 
too must be) eternal indeed, on aooount of the existence (i e eternity 
of the samavftya) 11 1 


SOTRA 15 

“Arm oh ajooouht of (the atoms) having ooloub ahd so oh, 

ID BHVHBBB (VUBW WOULD FOLLOW), BHGAUSH OF OBSHEVA 

•mas ” 

Ved&nta-pirljata-saurabha 

And on account of the atoms having oolour and the rest m aooard 
since with the respective effects, there must be non-eternity, which is 
the “reverse" of eternity, (on their part), smoe pots and the rest, 
possessed of oolour and so on, are observed to be non-eternal Other 
wise, the effects must be devoid of colour, etc 

i fa B 2 218 p 86 Parts, B 2 218 p 76, Farta 7 and 8, GB 
2 2 14, p 107 Chap 2 
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Ved&nta-kauatubha 

Since the effects ore possessed of colour, etc , the atoms, too, are 
admitted to be possessed of oolour and so on 1 * * * Thus, since the four 
kinds of atoms are possessed of ooloor and so on, i e possessed of 
colour, taste, smell and touch, — non eternity, the "reverse” of eternity, 
results, as pots and the rest, possessed of colour and so on, are found 
to be non eternal If they be not admitted to be possessed of oolour 
and the like, then the fact that the effects are possessed of colour and 
so on will come to be oontradioted, and the initial proposition ‘Poe 
sessed of parts and eternal* too will come to he oontradioted For 
this reason too, there is the absence of that (viz creation), — this is 
the meaning of the particle “ and 11 The mwim is that an Tmaw«r> 
object cannot be determined m accordance with what is Been Hence 
the cause of the world is to be understood in aooordance with Sonp 
tore 


SCTRA 16 

“And on account op vault in both waps ” 
Vedinta-parijSta-saurabha 

If the atoms be possessed of more numerous qualities, 8 then the 
earth, water, fire and air will become Bimilar If they be possessed 
of less numerous qualities, 8 then, too, all the different hands of atoms 
being connected with one quality each, the earth and the rest too, 
having qualities corresponding to their oauses, must be connected 
with one quality each, — this "on account of fault in both ways”, 
there is indeed the absence of that (viz creation) 

Vedfinta-kaustubha 

For this reason also, the procedure admitted by the atomists 
is not possible Why * Beoause whether the atoms be admitted to 
be possessed of more numerous qualities, or to be possessed of less 
numerous qualities, "in both ways", too, there is fault Since the 


1 An. effect can have no quahtiee which the oanae has not 

■ I e every kmd of atoms axe possessed of the five qaabtue of oolour and, 

the root 

> Ie eaoh be possessed of its peculiar qualities 
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qualities of the effect are due to the qualities of the oauae, all the 
qualities of the cause, such as colour, taste and the rest, must attach 
to all the effects As a result, there must be smell and taste m fire, 
oolour, taste and smell in air , and the grossness on the part of the atoms, 
an™* the earth, which has the most numerous qualities, is observed 
to be gross If they be possessed of less numerous qualities, then 
all must have one quality each If this be so, then there must be 
touch m fire, oolour and touch m water, colour, touch and taste m 
earth, because, those particular qualities are absent from those 
particular atoms Otherwise, there will result everything every 
where 

If it be argued that the earth is observed to be possessed of 
colour, taste, smell and touch, water to be endowed with the attributes 
of oolour, taste and touch, the fire to be possessed of colour and touch, 
and the air is to be possessed of touch Corresponding to these qua 
htnes, some atoms are supposed to be possessed of more numerous 
qualities, others less numerous Hence the above objection cannot 
be raised, — 

(We reply ) No, for m that case, too, those that have more 
numerous qualities will be deprived of their atomicity 1 In the case 
m hand, on the other hand, there is no fault whatsoever, amoe the 
world has the omniBQient and omnipotent Lord of all as its material 
cause 

COMPARISON 

Rixninuja, Srikaqfha and Baladeva 

This is Butra 16 in the commentaries of the first two 

Interpretation different — viz an elucidation of the previous 
sutra, viz “Because there is fault m both ways”, le either if the 
atoms be possessed of oolour, etc , or if they be not On the first, 
they cannot be eternal, on the second, their offsets cannot be pos 
sessed of oolour and the rest 2 


l gmoe moroMo m qualities pan, not take place unless there is a simultaneous 
mo rona e m sue 

• fa B 2 2 15, pp 86 87, Part 2 te B 2 2 15 p 77, Parts 7 and 8, 
GB 2 2 16, p 107, Chap 2 
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StJTRA 17 

“And BECAUSE OF NOW ACCEPTANCE, (THEBE MUST BE AN) 

ABSOLUTS D1BRBGABD (FOB THE ATOMIC THEOEY) ” 

Vedfinta-parijita-saurabha 

Because of the rejection of atomism by the wise, “an absolute 
disregard” for it is to be shown by those who are desirous of salvation 

Vedinta-kaustnbha 

Certain portions, — snoh as the doctrine of a pre existent oause and 
the rest, — of the doctrine of the oausaJity of pradh&na, though rejected 
on the ground of its opposition to Scripture and reasoning, has been 
aooepted by those who are versed in the Veda But “beoause of the 
non aooeptanoe ”, i e rejection, by the wise, in toto, of the doctrine 
of the oausahty of the atoms, imagined by the Vaatepkas, beoause of 
its opposition to reasoning, and beoause of its opposition to the Veda, 
“there is an absolute duregard* 1 , — i e the doctrine of the oausahty 
of atoms is to be disregarded by those who wish for the highest 

Henoe it is established that there is no contradiction of the 
doctrine of the oausaJity of Brahman by the doctrine of the oausahty 
of atoms which is to he rejected from a distance 


Here ends the section entitled “The great and the long" (2) 


Adhikarapa 3 The seotion entitled “The 
aggregate" (Sfi.tr as 18-27) 

SCTRA 18 

“Evxn if the aggregate having two causes (be admitted), 
(thebe IB) THE EON E8TAEUHH — Hn^n» OF THAT (VIZ OF THE 
AGORE&ATBS) " 

Vedfinta-parljSta-saurabha 

The author is refuting the view of Sugata 1 
Even if the aggregates of the element and the elemental, the 
mind and the mental be admitted, still then, on account of the non 


1 1 e of the Buddhists 
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g^nfiftnna of the objects aggregated, as well as on account of non 
admission of another oanse of the a gg regation, the aggregates are not 
possible 

Ved&nta-kanatubha 

KapUa, the wMnfa»nBT of the doctrine of pro existing effects, 
h olds that pradhfina, not having Bra hman for its soul, is the cause 
of the 'world He has been refuted by reason of maintaining what is 
opposed to the doctrine of the oansahty of Brahman and the Vedio 
d o c trine Kap&da, inferior even to him in intelligence and the 
maantaaner of the doctrine of non existing effects, holds the oauBe of 
the world to be of various kin ds 1 , and hence he has been refuted by 
reason of maintaining what is opposed to the ‘great’ * Now, the 
doctrine of the Buddhists, inferior to that even, is being refuted, on 
Mot fnnt. of itB similarity to that * 

The dootnne taught by the Buddha being interpreted differently, 
four views were propounded by his four classes of disciples These 
followers are oaOed, (1) YaabhuBgika, (2) Sautrfintika, (8) Yog&o&ra, 
and (4) Mftdhyamika Among these, the first two maintain the 
reality of external objects Among them, again, the first ma.iwfai.inB 
that external objects are directly perceivable According to hwn, 
external objects, like pots and the rest, are knowable by the evidence 
of direct perception The other maintains that external objects are 
inferrible through cognitions According to him, external objects like 
pots and rest, which are not directly perceived, are inferred through 
oogmtians, produced m the forms of pots and so on and directly 
perceived The third mamtams the reality of cognitions alone without 
any substratum He holds that external objects are like dreams 
All of them maintain that the objects admitted by them are momen 
taiy The view of the fourth is that everything is void He holds 
that the continuous stream of oognitums, freed from object and 
subject forms, persists from moment to moment of the bams of past 
impressions, like a lamp in a plaoe sheltered from wind But when 
past impressions are destroyed, it attorns a complete extinction hke 
the lamp itself, this attainment of non-existence is salvation The 
others, on the other hand, hold that there is no interruption m the 


l Vis the four kinds of atoms 1 Vida Br S3 2 2 17 

1 The Buddhists too admit the aggregation of atoms like the Vaiim ka B 
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continuous Btream of cognitions Among them, the views of the 
YogJ&o&ra and the Madhyamika will be refuted later But in this 
section, the views of the realists, viz the Vaibh&jpkas and the 
Sautr&ntikas, are being refuted together 

Thus, they speak of five groups , 1 viz colour, oogmtion, feeling, 
name and impression 2 Among these, the oolour group consists in the 
four elements, like the earth and the rest, and the elemental in the 
form of the body, sense organs, and sense objects Among these, the 
earth atoms, possessed of oolour, taste, smell and touch, and hard by 
nature, ore aggregated into the form of the earth , the water atoms, 
possessed of colour, taste and smell, and viscid by nature, are 
aggregated into the form of water, the fire atoms, possessed of oolour 
and touch, and hot by nature, are aggregated into the form of fire, 
likewise the air atoms, possessed of touch and mobile by nature, ore 
aggregated into the form of air , and the four elements, like the earth 
and the rest, are aggregated into the form of body, Bense organs and 
sense -objects In this way, these four kmds of momentary atoms ore 
held to be the oause of the aggregation of the elements and the 
elemental The colour group, consisting of the elements and the 
elemental and due to the atoms, is the external aggregate The 
oogmtion group consists m a stream of cogmtions like the oogmtion 
of a pot, oogmtion of a piece of doth, and so on, based on the internal 
oogmtion of the ‘F, and subsisting uninterruptedly This alone is 
the agent, the enjoyer and the soul, and from it alone all ordinary 
practical transactions proceed The feeling group consists in pleasur 
able or painful experiences The name group oonsists m the oogmtion 
of secondary marks, eg (m the oogmtion ) *a oow possessed of 
auspicnousneBS the oow is distinguished by the secondary mark of 
auspioiousness The impression group oonsists in the mental qualities 
of attachment, aversion, delusion, pride, mahoe, fear, grief, depression 
and so on These last four kinds of groups are said to be the mmd 
and the mental Among these, the cognition group is said to be the 
Tnrnd or the soul, others mental, and thus they are internally aggregated 
in such a way as to be the substratum of ordinary pr&ctioal transactions 
This is the internal aggregate, due to the four groups, beginning 
■with the oogmtion group The soul and the ether, other than the 


i Shandha 

■ RUpa, vyfldna w datid, and sarpttra 
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two aggregates, are non existent by nature These two aggregates 
mftkpi the oouree of mundane existence possible, and practical life 
being thus made possible, there is no need, it is thought, of an eternal 
soul 

(Correct oonolnsion ) With regard to it we reply Even if ther e be 
the admission, m the above way, of aggregates, i e of groups having 

two causes, stall then "there is the non establishment of that”, l e 

establishment "of that", viz of that which has two causes, too, is 
indeed impossible The sense is because the spontaneous aggregation 
of non sentient objects, mutually independent, is not possible, and 
also because of their momentanness, the aggregate of the elements 
and the elemental, as well as the aggregate of the thitiH and the mental, 
are not possible Further, beoause of the non admission of a 
permanent on] oyer, of a sentient controller — one who brings about the 
aggregation, of an omniscient and universal Lord , as well as beoause 
of the oonsequenoe of the world becoming super sensible by reason, of 
the super sensibleness of the atoms themselves, the oonrse of m undane 
existence must disappear The sense is that this view is faulty, 
smoe it rejects Br ahman , taught by the begmnmgless Veda , saua& it 
admits the aggregates of atoms, unseen and unheard, and «nT>oo a 
cause for the aggregation is impossible 


SCTRA 19 

"Ip it be objbotbd that (oh aooouht op the mutual causalit y 
(op OTBcumrcan and the best), (thb aggregation) is possxblb, 

(we REPLY ) HO, BEOAUSE OF ( th him. ) HOT BEING WWW CAUSE OF 
AGGRBGATIOH ” 


Vedanta -parijSta-eaurabha 

It cannot also be that no aocount of the mutual causality of 
nssaenoe, past impressions, cognition, nnH form, supports i 
and the rest, the aggregation and the rest, are possible, — for they, too, 
are not the causes of aggregation 


i AmdyS aaqukdra, vyftOna ndmo-rOpa, f adOyatana, etc For explanation, 
wo below VK 
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Vedanta -kaustubha 

If it be objected In spte of the non admiaaion of a sentient and 
omniscient being as bringing about the aggregation, no harm is done, 
urn pa our view admits the mutual causality of nescience and the rest 
That which goes towards the effect as its cause is ‘pratyaya ’, i e the 
cause, the state of that, no account of that , 1 all aggregation and the 
rest become possible Thus, nescience and the rest, functioning 
from all eternity, are admitted to be the oausea of the continuous 
stream of cognitions Among these, the word ‘nesoienee 1 is denotative 
of error, such as, taking the non permanent as permanent, taking 
what is not the way (to salvation) as the way and so on Through it 
past impressions, consisting in attachment and so on to sense objects 
hhe colour and the like, arises It is through this that activity springs 
forth when oooasion arises Activity consists m good and bad deeds, 
in accordance with the declaration by the Buddha ‘There is action, 
there is result’ Through this alone oogmtion arises Thence the 
four (dements like) the earth and the rest, the cause of the aggregate, 
viz the body, arise, and that very thing is said to be name beoause 
of bemg the substratum of name From them arises the body , from 
it the six supports, viz the five organs of knowledge and the ramd , 
from thflTn touch, from it feeling, viz pleasure, pam and the rest, 
from it nescneuce and the rest once more Thus, the objects revolving 
unceasingly like water wheels, aggregation is possible therefrom 
Henoe, everything m our doctrine is indeed consistent, — 

(We reply ) "no" Why? "Beoause of (their) not being the 
cause of aggregation," i e beoause nesmenoe and the rest are not the 
causes of aggregation, for it can by no means be said that nesmenoe, 
consisting in the error of taking a person at a distance to he a post, is 
the oause of the aggregation of the already existing person Likewise, 
attachment and the rest too, oaused by it (viz nesmenoe), are not the 
cause of aggregation 

COMPARISON 
fiaipkara and Baladeva 

Reading different, viz "Itaretara pratyayatvfld lti oen notpatti 
m&tra nmnttatv&t ’ ’ Interpr e t a tion different accordingly viz "If 
it be said that because of the mutual causality (of nesmenoe and the 


l Tina explains the oo mpoun d "pratyoyatodt * 
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rest), (aggregation is possible), (we reply ) no, beoanse of (their) being 
the oausea of the ongm only (of the immediately subsequent effects, 
and not of aggregation) ” 1 

Bhaakara 

Beading slightly different, viz “Itaretara pratyaya manyat 


SCfTRA 20 

“ Aim BEOUTSB OF THB CESSATION OF , phib KBLIOB OUT THU 

PBODTTOTlOlSr OF THB STJBBHQUHNT ” 

Vedanta -p&rljdta-saurabha 

For this reason, too, this dootnne is not reasonable, — since “on 
the production of the subsequent ”, there results the destruction of the 
prior, it being momentary 

V edanta -kauetubha 

If it be signed that as the prior is the cause of the production of 
the later, so our dootnne is consistent, — (we reply ) no “Because 
of the cessation of the prior an the production of the subsequent ” 

In ordinary life, causality is observed to belong only to an existent 
lump of day, the prior, at the tone of the production of a pot, the 
subsequent But on your view, on aooount of the momentarmess of 
all existing objects, the prior moment is destroyed and cannot, there 
fare, be the cause of the subsequent moment Here a momentary 
existence is said to be ‘moment 1 Now, to begm with, does the prior 
moment of the pot ® give use to the subsequent effect which exists 
at the same time, or as itself unongmated, or as itself destroyed * 
The first alternative is not tenable, because that (viz the effect) also 
(will give rise to) another effect existing at the same time, that, 
too, to another and so on, and thus everything will last only far a 
moment simultaneously, and beoanse the conventional dutanotum 
between the poor and the subsequent will oozne to an end The 


1 SB 2 2 19 p 587 GB 2 2 19, pp 118 114, Chap 2 
* Bh B 8.2 19, p 117 
■ I e the poor momentary exirtenoe pot 
23 




354 


vbdInta pAbuIta-haubabha 


[stJ 2 2 21 
ADH 3] 


aeoond alternative, too, us not tenable, that being impossible More 
over, to say that (the cause ) is nn originated is to imply nothing but 
its non-esstenoe , and if it (viz non existence) be a oause, then by 
reason of the absence of obstructions, there may be the origin of 
everything everywhere The third alternative, too, is not tenable 
because the prior being destroyed, there will be again the ongm of 
everything everywhere It o&nnot be said that the prior momentary 
existence persists up to the origin of the subsequent momentary 
existence, for then, its momenteuiness will come to be abandoned 


SCTRA 21 

“(If ED BH ADMITTED THAT THE EFFECT OEIGHTATBS) WHEN (THE 
CAUSE IS) HOT BXBTEHT, (THEN THEBE IS) THE CONTRADICTION OF 
THE INITIAL PEOPOSITION, OTHERWISE THEBE IS SIMULTANEOUS 
NESS ” 

Vedlnta-p£rij3ta-8aurabha 

On the admission of the origin of the effect when the oause is non 
existent, there must result the “contradiction of the initial propose 
tion”, viz that there is the origin of cognitions from four causes, viz 
sense organs, light, direction of the mind and sense objects On the 
admission of the origin of the effect when the oause is existent, there 
must be the ongm of another momentary existence when the prior 
momentary existence us still present, and thus there must he 
" amniltaneouHnees ” according to your view, the mamtamere of the 
doctrine of mcmientanness I 

Yedanta-kaustubha 

The author condemns the causeless ongm of effects 
If it be argued that let there be the production of the subsequent 
(effect) without a cause, and this being so, the above objection cannot 
be nosed — then we reply If it be admitted that there is the ongm of 
the effect even when the oause is non existent, then there must be the 
“contradiction of the initial proposition 11 Thus, there must be tiie 
“ contradiction' 1 , le abandonment, of your initial proposition that 
in the production of cognitions, there are four causes, the mam 
cause, viz the sense organs like the eyes and the zest, the auxiliary 
oause, viz light, the immediate cause, viz the direction of the mind , 
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and the supporting oause, viz the sense objects 1 Moreover, even if 
the oanaeless origin of effect be admitted, the above fault, 

viz the origin of everything everywhere, remains una void a ble If 
again, to avoid this difficulty, the oase be admitted to be "otherwise”] 
le if it be admitted that the effect originates when the oause is existent, 
then there must be “ sunultaneousness ”, 1 e there must be simulta- 
neous existence of the oause and the effect That. lg> the above 
mentioned objection remains m foroe Thus, does the prior momentary 
existence pot come to be the oause of another momentary axiafcumf 
pot at the time when it (the prior) itself exists, or does it become the 

oause of the subsequent moment, — -which is being generated, by- 

lasting till the tune of its production 1 In either oase, there is sunnl 
taneousness On the first alternative, all the momentary existences 
will oame to be peroeived at the same time, and the conventional 
distinction between the prior and the subsequent will mma to an end 
On the second alternative, their momentanness will be abolished, 
and owing to the persistence of two momentary existen ces, there 
must follow a simultaneous perception of two momentary existences 
in the same plaoe 

COMPARISON 

Baladeva 

The meaning of the phrase “pratqftoparodhaJjL” different, viz 
contradiction of the ini t ial proposition (viz that the world originates 
from the shandhas) 2 * 4 


SUTRA 22 

(Them is) the soar hstabiiIshmhnt ox the conscious ajtd 
uuoon scuotts DasTBuonoH 8 oar AXJoonErr ox the non n mnw jp 
xmx (ox xhb stream: ox ooGsmoirs) " 

Vedflnta-pfirij Bta-saurabha 

There is no possibility for the oaupn.1 or ca usel es s destruction, 1 
because there is no possibility of an interruption of the continuous 
senes and be oause there is a recognition of the members of thn 

1 AJhupatu adhdkOrxn aamatumtara cHambana 

8 OB 2 S SI, pp US 10, Chap 2 

1 iVtrfi aafflkhy& and aprati sarjikhyti 

4 For e xp la n at i o n , see below V E 
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Vedfinta-kaustubha 

Thus, first the (dootnne of) origin, admitted by the opponents, 
has been disposed of Now the (dootnne of) destruction too, admitted 
by them, is being disposed of 

The destruction which is preoeded by an act of thought is 
'oonsdous destruction" , destruction not so preoeded is "unconscious 
destruction" These two kinds of destruction are admitted by them 
Among these, the destruction of existing objects, — which is caused by 
the blow of a ha-minar and the rest, which consists of the termination 
of a senes of similar momentary existences, and which is perceivable 
and gross, — is said to be preoeded by an act of thought The destruo 
tion of existent objects, — -which is not perceivable, subtle, causeless 
and takes place m a senes of mmilaT momentary existences at every 
moment, — is said to be non preceded by an act of thought There is 
the "non establishment", i e impossibility, of these two kinds of 
destruction with regard to the continuous senes and the single members 
of the senes Why! "On account of the non interruption of the 
senes " First, no causal destruction of the senes is possible Thus, 
it being admitted by you that there is the destruction, at every moment 
of existing objects with regard to a prior member of the senes, it is 
admitted that m spite of being destroyed, there is the origin from it 
of a subsequent (member) which is caused by it and is non existent 
indeed The sense is that m spite of a momentary member of the 
senes being destroyed, at that moment, by the blow of a hammer and 
the rest, the origin of a subsequent member is possible, no aooount of 
the absence of impediments, and thereby a subsequent senes being 
possible, the causal destruction of the senes is not possible In the 
case under discussion, on the other hand, origination and destruction 
are said to be the different states of day and the rest that are indeed 
existent But, on your view, the interruption of the continuous senes 
is not possible even by the blow of a hundred hammers at all tunes — 
this is the sense 

Moreover, if there be the destruction of the last member of the 
senes through a cause, then there cannot be properly the destruction 
of others, too, without oauseB, and henoe there must result the per cep 
turn of many pots m the plaoe of one pot It oannot be said also 
that they are subject to a causeless destruction, taking plaoe at every 
moment m a senes of similar momentary existences, and as such the 
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above objection cannot be raised,— for then such a destruction being 
poouble on the port of the last member of the senes, a causal destruction 
becomes meaningless It oannot be said also that there is the origin 
of a senes of momentary existences through (the blow of) a 

b«nmflr and the rest too, and as suoh the above objection oannot be 
raaaed, —because when the prior member is destroyed by a hammer 
and so on, too, there resulting the origin of a subsequent one, similar 
to it, by reason of the absence of oontrary circumstances, there is no 
possibility for a senes of dissimilar existences, and because of the 
absence of any reason for the origination of a senes of dissimilar 
existences 

A causeless destruction of the senes, too, is not possible, for then 
the disappearance of the entire universe will result 

In the same maimer, these two (viz the causeless and causal 
destructions) are net possible with regard to the single members of the 
senes,— for if here the causeless destruction of particular members 
be admitted, then the destruction once more of the momentary 
members by the hammer and the rest will be impossible A causeless 
destruction, too, cannot become the annihilator of existent objects, 
since single members of the senes, like pots and the rest, are recognized 1 

COMPARISON 

B h&skar a 

Reading different, viz “asambhavab” m place of “aYitchedftt" * 


SOTRA 33 

“Ann on account or xault in both vats m 
Vedanta -parijata-saurabha 

Because the senes has no existence beyond the single members 
of the senes, and because single members themselves are momentary , 


lie there oan be no complete destruction of that wlurh u, o g when 
s vtm&l of (day is smashed to pieces, we still person o and recognise the material 
n* olay vhioh oontmnai to edit 
1 Bh B 2 2 22, p 120 
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their view, viz that salvation is the cessation of nescience, too, is 
inconsistent 

Ved&nta -kaustubha 

Pox this reason also, the Buddhistio view is moonsifitent Why * 
Because there is “fault” in their view of salvation, even “m both 
ways 1 ' Thus, salvation is held by them to be the cessation of nescience 
and the rest Ib this (aoessation) of the senes or of the single members 
of the senes 2 Not the first, because as the senes has no existence 
beyond the single members, it (viz the cessation of the senes) ib 
incapable of (bringing about) salvation Not the seoond, because the 
single members are momentary 

Moreover, is salvation, consisting in the cessation of nescience 
and the rest, due to a cause or not 8 If the first, l e on the view 
Salvation arises from the repeated practice of four fold truths, viz 
the truth that there is a oause, the truth that there is cessation, the 
truth that there is suffering and the truth that there is a path 1 The 
truth that there is a oause means the knowledge, l e ascertainment, 
that everything has an origin The truth that there is cessation means 
that everything is momentary The truth that there is suffering 
means that everything is full of suffering The truth that there is a 
path means that everything is void, everything is soulless, — on this 
view, the cessation of attachment and the rest being admitted to arise 
from these, the initial proposition, viz that there is a causeless destroc 
tmn, is set aside If the seoond, the teaching of the means will become 

futile A-nfl thus there is fault in both the ways 


COMPARISON 

Rfimfinuja 

This is stLtra 22 m his commentary Interpretation different, 
viz "Because ther e ib fault m both ways”, i e the Buddhistio views 
of origination Atom nothing and passing away into nothing are both 
open to objections * 

Bhflskara 

This sfftra is not found in the commentary of Bh&skara 


i Samuddya mrodha, dutfcha ntfhrga 

*3(1 B t 2 22, p 93 



[stT 2 2 24 

ADH 3] VBDlNTA KAUSTTJBHA 359 

Srlkaqtha 

Thu is siltra 22 m his commentary too Hu interpretation is also 
'very angular to that of BAm&nuja, viz on the Buddhut view, the 
ongmated effect is unreal, (since it passes away as soon as it arises) , 
also the effect arises from non existent cause (since the cause which is 
momentary is no more, when the effect comes to be) Hence the 
Buddhist view is untenable 1 


StJTRA 24 

"And in the ether too, on account of the non di s t inctio n ” 
Vedanta-p&rijfita-sanrabha 

And the initial proposition enunciated by them was that there 
is non-existence “in the ether”, 2 and this is not reasonable, “on 
account of (its) non distinction” from the earth and the rest 

V ed&nta -kaustnbha 

They maintain that the destruction of existing objects which is 
preceded by an act of thought, the destruction which is not preceded 
by an act of thought, and the ether, — these three are non-entities, 
and as such, non definable, causeless and unreal Among these, the 
two kinds of destruction have been disposed of Incidentally, salva- 
tion, consisting m the cessation of nesmenoe, has been condemned 
Now, the reverend author of the aphorisms, maintaining the demon- 
strated conclusion of Scripture, is condemning the (doctrine of) the 
non definablenesB of the ether, the remaining pne 

The initial proposition of the non substantiality of the ether is 
not reasonable, “on account of the non distinction” of the ether, 
m point of substantiality, from the earth and the rest, — and just as 
ter r e strial ammala move on the earth, and the aoquatio animals m 
water, so do the flying animals m the sky, — and also on account 
of the scriptural declaration of the produmbleness of the ether, like 
other positive entities, — this is indicated by the particle “and” (m 
the sfitra), — m the passage “From him arise the vital breath, the 


1 &K B 2 2 Z2, p 86, Parts 7 and 8 

1 I e the ether is a non entity 
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mind, and all the sense organs, the ether, the air, the light, water and 
the earth, the supporter of all ” (Mupd 213) The substantiality of the 
ether was approved by the Buddha as well, who said out of compassion 
'As long as there is the existenoe of the ether, and as long as there 
is the existence of the world, so long may there be the existenoe of 
me, the destroyer of the sofienngB of the world ’ 

COMPARISON 

t 

BhSskara 

This is shtra 23 in BhAskara 1 Interpretation of the word 
“avifeg&t” different, via “from the same (scriptural text, viz Tart 
2 1) ” it is known that the ether like the air and the rest, arises from 
the soul* 


SUTRA 25 

“Arm on account op bjbmbubbanob ” 
Ved&nta-parijata-saurabha 

And on account of the recognition, viz ‘This is that ’, this doctrine 
u untrue 

Vedinta-kauetubha 

For this too the doctrine of momentannesa is not reasonable 
Why f “On account of remembrance”, i e on aooount of the remem- 
brance of an entity, perceived by one Hence an eternal soul, the 
expenenoer, must of necessity be acknowledged, otherwise the cessation 
of all practical activities will result 


SCTRA 26 

“(Tecbbsi can bn no obigination) zoom tetn non hxxstbnt, 

BBCATTSX OT NON OBSERVATION ” 

Ved&nta-piLrljfita-saurablia 

An entity does not arise from a non entity, “on account of non- 
observation” 


1 Written as eaten 2 2 24 in oonfonmty -with Sbapkara a number 
* Bh B 2 2 28, p 121 
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Ved&nta-kaustubha 

It is assumed by the Buddhists that there is the ongm of an 
entity from a non-entity This is not reasonable Why? Because 
the aw g m of pots and the rest from non existent day, etc is never 
ob se rved, —an the contrary, their ongm from ftngftAnf day and the 
rest alone is observed 

COMPARISON 

Srtkajtfha and Baladeva 

This is sfitra 26 m the commentary of £xfkan$ha He begins a 
new adhikarap a here, ending with the next sfitra, oonoerned with the 
refutation of the Sautr&ntxka school of the realist Buddhists 
According to him, the pro ceding sfitras are oonoerned with the 
refutation of the Vaibhamka school only But Nimb&rka refutes 
these two schools together 

Baladeva also takes this sfitra as oonoerned speaal]y with the 
refutation of the Sautrfintika school, though he does not begin a new 
adhikaraQa smoe he takes the next sfitra to be referring to both the 
schools equally 

They interpret the sfitra in the same manner, viz ("There is no 
ongm of things from) the non existent, on aooount of non perception ” 
That is, the Sautrfintika view that an objeot is inferred from the 
impressions left on our mind by it is absurd, for a momentary, and as 
such a nan existent, something cannot produce any impressions 1 


StJTRA 27 

"And thus (thbbb will bb) AOCK>MP£JHHianrr on thb past ot 

THB 1NAOTIVB AS WBLL 11 

Vedfinta-pfirljfita-saurabha 

Otherwise, there may be the “ acoomphshment ” of ends like 
knowledge and the zest on the part of one who has not resorted to 
any means 


1 6k B 2 2 25, p 92, Barts 7 and 8, GB 2 2 26,p ]22, Ghap 2 
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Vedfinta-kaustubha 

Moreover, just as it is admitted by yon that there is the origin 
of entity from non entity, so there will result the " accomplishment ’ ’ 
■of the desired for effects, through the more non existence of implements, 
•even “on the part of the inactive”, i e on the part of those who have 
■discarded the implements IwaHing to their desired ends But there is 
never any attainment of knowledge and the rest by one who is inactive , 
•and a perpetual religious student, leading a life of chastity 1 and 
unmarried, never gets a son Henoe, it is established that the 
•demonstrated oondusion of Sanpture is not contradicted by the views 
of the Vaibh&gikas and the Sautr&ntikas, based on a mere Bemblanoe 
of (and not real) reason 

Here ends the section entitled 11 The aggregate ” (3) 


Adhikaraua 4 The section entitled “Peroep 
tion*' (Sutras 28-31) 

SGTRA 28 

“(ThHBJE IS) NO NOE EXISTENCE (OF HZTEBEAL OBJECTS), ON 

ACCOUNT OF PEBCHPTIOE ” 

Vedfinta-piirij&ta-saurabha 

There is “no non existence” of external objects as held by the 
maintainere of the reality of OGnsaurasnesB alone , but they are, indeed, 
■existent Why 2 “On account of perception ” 

Vedfinta-kaustubha 

Now, the view of the Tog&o&ra is being disposed of 

The Yog&c&ra Buddhist, the mam tamer of the reality of 
consciousness alone, holds that those objects which are other than 
oonsmousness are all non existent Thus, to think that manifold 
•external objects exist is an error There are only manifold cognitions 
which are momentary, vanegated, peroeptible and have definite forms 
Only cognitions like ‘blue’, ' yellow’ , which have definite forms, are 
revealed (directly to the mind) It must be admitted certainly even 
by the maintainere of the reality of external objects that the oognitoons 
arising from the contact of sense organs with those particular objects 


i NmtfMka 
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have farms of those objects respectively If this be so, then all 
practical transactions being possible through those forms alone, what 
is the use of imagining external objects 9 It (viz a cognition) being 
self manifesting like a lamp, is directly perceived If what is non 
perceived be oogmzed, then there will be non distinction between one’s 
own cognitions and the oog^ntiontf of others Bat there is indeed 
a distinction (between them) A man acts or refrains from acting on 
the basis of his own cognitions This has been declared by Viprabhikju 
as well thus ‘There is no understanding of the Tnflitnmg of what is 
non perceived The oogmtive self, though non divided, is yet looked 
upon by men of perverted understanding to be possessed of the 
differences of object perceived, the peroeiver and consciousness ’ 
Thus, the object form is the object to be known, the peroeiver form is 
the act of knowledge, and his consciousness is the result, and thus 
these three are imagined m one and the same process of consciousness 
Henoe there are no external objects 

For this reason also (there are no external objects — -viz ) On 
account of being uniformly perceived together, there is no difference 
between ‘blue* and its cognition Whenever there is the cognition of 
blue, blue, too, is cognized at the very same moment Henoe, there is 
no difference between these two 

For this reason, too, (there ore no external objects, viz ) The 
cognitions m our waking state are devoid of (i e do not correspond to) 
external objects, because they are mere cognitions, like the dream 
cognitions and the rest 

If it he asked How can there be a variety of cognitions m the 
absence of external objects 1 We reply owing to the variety of the 
past impressions The variety (of cognitions) is explicable by reason 
of the foot that the cognitions and the past impressions stand m the 
relation of mutual oauses and effects, like the seed and the shoot 

(Correct conclusion ) On this suggestion, we reply The mm 
existence of external objects is not possible Why * “On account of 
perception/’ l e because of the direct perception of external objects, 
other than cognitions Although the individual soul, having the 
stated marks, is eternal knowledge by nature and its attribute of 
knowledge, too, is indeed eternal like the ray of the sun, yet nnoe 
it has its knowledge veiled by nesmenoe due to the begmmngless mftyft, 1 


lie pralyh or matter 
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it errs in cognizing objects in birth after birth, as well as in one birth 
oven And it knows once more the sun and the rest, installed by the 
Highest Self, as well os the objects collected by its father and foie 
fathers, whioh are all already existent, from the HtLrronndmg company 
of people The Bense is that, hence, them is no non-exis tence of the 
objects which are different from knowledge, the stm and the moon, 
lire, mountain, the earth, water, oow, horse and the rest bemg 
established on the ground of direct perception 

The argument,-— viz It is to be admitted oertamly even by 
the maintainors of the reality of external objects that cognitions 
arising from the contact of senso organs with those particular objects 
have the forms of those objects respectively If this he so, then oil 
praotaoal transactions being possible through those forms alone, what 
ib the use of imagining external objects 1 — is not tenable, smoe m the 
absence of objects, the cognitions of the objects cannot have forms 
similar to them Thus, an external object is other than knowledge 
and its knowledge is other than it 

The argument — viz that owing to their being uniformly perceived 
together, there is no difference between blue and its perception, — too, 
ib not tenable, for there is an admission of difference through this 
very admission of a simultaneous perception 1 


SCTRA 39 

** Aim OK ACCOUNT OJ PIBStMITiAETTY, (THE WAXING COGNITIONS 

ABE) NOT USE DBflAMB AND THE BEST ” 

Vedfinta-pSrijSta-saarabha 

The baselessness of the cognitions of the waking state cannot be 
established on the analogy of the dream oogmtions and the rest, on 
aooount of there being no parallelism between the two oases , as well 
as on aooount of dream consciousness too, having a basis 


1 That is to say that A and B am peroeived together is to Bay that there 
u a differ ence between them Otherwise there ib no sense in Baying that A and 
B ore perceived together 
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VedSnta-kaustubha 

To the argument, viz The oognitiona m the waking state do not 
correspond to external objeots, because they are mere oognitiona, 
like the dream cognitions and the rest, we reply 

It cannot be said that the oogmtions in the waking state are 
without a basis "like dreams and the rest”, xe like the dream 
oognifaLoms and the illusory oogmtions Why* "On account of 
dissimilarity,” l e because there is dissimilarity between the oogmtions 
m the waking state and the dream oogmtions, as the former are due 
to attentive sense organs, while the latter to inattentive sense-organs, 
also beoause — as indicated by the particle "and 1 ' (m the sfitra) — 
even the dream oogmtions have bases 


SflTRA 30 

“Tbs existence (of fast impbessions) sot (possible), ob 

ACCOUNT OF BOB PERCEPTION - ” 

Ved&nta-p&rljfita-saurabha 

Moreover, the "existence” of past impressions is admitted by 
you m order that there may be variety m knowledge, this is not 
possible, amoe according to your view, external objects are not 
perceived 

Ved&nta-kaustubha 

Moreover, if knowledge be without a basis, then its varieties, 
such as the knowledge of a pot, the knowledge of blue, the knowledge 
of yellow and so on, are not possible If it be sand that past impressions 
are the oause of the variety of knowledge, — (we reply) “the existence” 
of past impressions is not possible on your view Why? " On aooount 
of nonrperoeption”, i e beoause of the non perception of the oause of 
past impressions, or, beoause no such cause is possible on your view 
The direct perception of external objects is the oause of past 
impressions, and that is not possible in your case, owing to your 
non admission of external objects 
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COMPARISON 
Rfimfinuja and Srikaufha 

This is siltra 20 in their commentaries Interpretation slightly 
different, vu “The existence (of cognition devoid of corresponding 
things) is not (possible), because of non perception" 1 * * * * * 


StlTRA 31 

“ On ACCOUNT OF MOMBNTABIiraSS ” 
Vedanta-p&rij&ta-aaurabha 

There is no existence of past impressions, “on account of the 
momentarmess” of their substratum on your view 

Vedanta -kanstubha 

Por this reason, too, the existence of past impressions is not 
posable Why 1 “On account of the momentannees” of their sub 
stratum, the receptacle consciousness,* viz the 'I 1 , as well as of the 
single members of the uninterrupted senes Henoe, the variety of 
knowledge is due to the variety of objects Therefore, it is established 
that the settled oonolusion of Scripture is not contradicted by the 
Yog&o&ra view which is but a childish prattle 


Here ends the section entitled “Perception 0 (4) 


COMPARISON 
Saipkara and Baladeva 
They add a “oa° at the end 8 


1 del B 2 2 29, p 102, Part 2, &K B 2 2 29, pp 97 98 Parts 7 and 8 

* &aya-wMna The VijMna tkandha ooxuiata of vylUStiOM or oogmtuma 

of two kmda iOaya^mjUSna and prawrttt-vtfllGna The former emanate of oogrn 

tiomi winch refer to the ‘I the ego while the latter those that refer to the so 

called, externa] objeote 

> &B 2 2 81 p 087, Q B 2 2 81 
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RfimSnnja, Bhfiakara and Srlkaqftui 

Thin sixtra is not found in their commentaries 


AdhikaraQa 6 The section entitled “Inoon- 
aisteney in every way” (Sfitra 32) 

SCTRA 32 

“AND BHOATJHB OF ®HB EffOONSlSrHNCry (OF THH DOOTSHTB OF A 

mnVBBSAIi VOID) nr bvsby way ” 

Vedanta-pSrliftta-aanrabha 

The dootrme of void, too, is erroneous, because it is inonmw^ Tit. 
“in every way”, being opposed to the evidence of dmeot perception 
and the rest 

Ved&nta -kaustubha 

Now the doctrine of universal void, as held by the M&dhyazmkas,. 
is hemg disposed of 

(The view is as follows ) All the objects mentioned m the sacred 
works composed by the omniscient one (vis the Buddha), are simply' 
for the sake of suiting the intellectual capacities of his dumpies, but 
are not really existent, owing to the impossibility of the ongm and 
destruction (of things) The origin of entity from non entity is 
inappropriate (And if an entity arises from another entity, the 
question is ) Is the entity which arises from another entity dissimilar 
to the latter or similar < If the first, then there will be the ongm of 
everything everywhere If the second, then fruitlesmesB would result 
hke the grinding of what has already been ground 1 Owing to each 
inexplicability of ongm, destruction, too, is inexplicable Hence, the 
dootnne of void is to be aooepted Thus, salvation oonsista m attaining 
a state of void, — suoh is the view of the Buddha And this is perfectly 
reasonable, smoe void is nol proved by anything else, (hut is self- 
proved) The conventional distinctions of peroeiver and the object 
perceived and so on are mere errors 


1 1 e on the first alternative a gold ring may arise from clay, oathe woond, 
them u no lenae m producing something already existent, gold (rmg) from goUL 
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With regard to it we reply The doctrine of universal void does 
not stand to reason Why? Because if the mamtamer of the doctrine 
of universal void be unreal, then there -will result the reality of all, if 
real, then there 'will result the abandonment of the mitral proposition 
“And on aooount of the inconsistency, in every way,” of the doctrine 
of universal void, the view that everything is void is unreasonable, — 
beoause the entire world is peroeived to be true both by the disputant 
and the respondent, beoause there is no proof of void, and beoause it 
is m ootafliot with the Buddha’s doctrine, establishing the existent* of 
momentary objects The sense is that the view of the M&dhyamikas 
who maintain that everything is void, who axe unacquainted with the 
process of origination and destruction, and who are just like an owl 
not perceiving the sun by reason of defective eyesight, is erroneous 
in every way It is established, thus, that there is not even an odour 
of contradiction m the view of S capture 


Here ends the section entitled “ Inconsistency m every way ” (6) 


COMPARISON 

Sarpkara 

Interpretation different He takes it as a refutation of the 
Buddhist doctrine m general, not particularly of the doctrine of 
universal void He points out at the end of sdtra 31 that the thud 
school of Buddhism, viz the doctrine of universal void, is Bet a sv fe 
by all evidence, and as such requires no special and separate 
refutation 1 

Bhfiskara 

This sfitra too is not found in his commentary He points out at 
the end of sfitra 20 (sfitra 30 aooordmg to Nimbfirka) that the doctrine 
of universal void is refuted through the refutation of the doctrine of 
the sole reality of cognitions * 


l Vide 6 B 8 2 81 p 538 

* Hh. B 2 8 29 (written as 2 2 30 m oonformity with fiEspAorn’t number) 
p 125 
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Adhikaraga 6 The section entitled "Impossible 
in one” (Sfitras 38-36) 

SCTRA 33 

“ (Thb Jai na dootbxns is) not (tbnablb), oh account of xhb 
mpoa amjuLiTf (of oonteadiotoby attbibtjths) in onb (and 
the SAMS thing) 11 

Vedfinta-pfirtyata-sanrabha 

The Jainas ascribe contradictory attributes like existence and 
non-existenoe and bo on to all things This does not stand to reason, 
because the oo existence of contradictory attributes, like existence and 
nonexistence and the rest, is impossible, like that of shadow and 
light 

Vedfinta-kaostubha 

The new of the Buddhists, who leave the hem of their lower 
garment loose and nntucked, has been disposed of Now the view of 
the Jamas, the naked, are being disposed of 

They hold that the universe comprises souls and non souls, 
is without a Lord They maintain also that atoms are the oansea 
of the would They imagine couples of contradictory attributes, like 
existence and non existence, m all the categories Thus, according to 
them, there are seven categories, summing up all scriptural teachings, 
viz soul, non soul, influx (of foreign matter into the soul), (its) 
stoppage, freedom from decay, bondage and release 1 

Among these, the souls are sentient, and endowed with the 
attributes of knowledge, perception, happiness and strength Thus, 
knowledge means the apprehension of the zeal nature of objects through 
the right discrimination between the soul and the non soul Perception 
means cognizing objects, being free from attachment and detachment 
The souls m bondage have worldly happiness, while the freed souls 
have the happiness which inheres m themselves Likewise strength 
means proper enduranoe These souls are possessed of parts, and are 
of the size of the body Among them, some are souls m bondage, 
some are freed souls, some are ever perfect The freed souls are 
omniscient and possessed of unsurpassed happiness 

1 Jtva, affna, iUraoa, aanwara nvrjara, bandha and mobf o 


24 
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The non acral m the group of objects to be enjoyed by the bouIb 
I t u divided into merit, dementi matter, tuna and spaoe 1 Thus, 
ment is a special kmd of snbstanoe, inferrible from proper actions 
Dement u the oause of the existence of the non freed Matter is a 
substance possessed of colour, smell, taste and touch It is of two 
kinds, viz atoms, and their aggregates The atoms are the causes 
of the earth and the rest , and they are not of four kinds, as held by 
the logicians, bat are identioaJ m nature The distinctions of -the 
earth and the rest are due to the modifications of these atoms The 
fourfold elements beginning with the earth, as well as the body, 
the worlds and so on, are their aggregates Time, on the other hand, 
is a special kind of snbstanoe which is the oause of the conventional 
distinctions of long, quick and fast and so on, and is atomic m form 
Spaoe is the absence of covering It is of two kinds, viz worldly- 
spaoe which is mundane, and non worldly space , 1 * * which is the abode of 
the freed souls 

Influx means the activity of the sense organs which oauses a person 
to know 1 * sense objects Or else, influx means karma which oompbes 
to/ie follows after, pervading the agent (i e pertains to him) 

Stoppage means that which stops * the activities of the sense 
organs, l e the stoppage of the sense organs, consisting in a deep 
meditation 

Freedom from decay means that which destroys 0 the prior- 
aocumulated sms, le anstenties known from the teaching of the 
Arhatas, consisting m not bathing, not speaking, squatting on the 
thighs with the lower legs crossed over each other , 7 eating what is spit 
out from the mouth, mounting on heated stone, plucking ont the 
hairs on the head and so on 

Bondage means karma, and is of eight kinds Among these, 
there are four destructive karmaa, 8 — viz relating to the obscuration of 
knowledge, relating to the mental hhnrtnesfl of perception, relating to 
delusion, and relating to what hinders ® — which obstruct the attributes 
of the souls, viz knowledge, perception, happiness and strength 

1 Dharma, adhurma, pudgdla, htOa scad dkdia 

1 LoMb/Ua and dtohOoUda * AdrGvayati i*t Orinoco 

* JJrovatuti&irm • tii tarpvara 

9 Nwjarayati Hi Nirjara T PMmnio 

i GMhharma 

9 JMndvar ag fya, darkmftarag fy a, mohanXya and antartya 
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And, there axe four non destructive karmas, 1 * * — viz relating to the 
knowable, relating to the name, relating to family descent and relating 
to life,* — which are the oausea of the body, its sense of egoity, regard 
and disregard for the happiness and the rest due thereto 

On the cessation of bondage, there is salvation, or the manifestation 
of the natural and real nature of the soul through the graoe of the ever- 
perfect Arhatas 

They have also a set of different categories, consisting in five 
ontological oategones , 8 viz the category of the soul, the category of 
matter, the category of ment, the category of dement and the oategory 
of spaoe 4 * * The term ontological oategory (astik&ya) is denotative of 
conventional objects occupying many places (The compound 
*]lyfifitak&ya’ is to he explained as) a Karma dh&raya thus The soul 
is the category, 8 and so on m all other cases too To all these, they 
apply the system of seven paralogisms, 8 viz May be it is, may be it 
is not, may be it is not predioable, may be it is and is not, may be it is 
and is not predioable, may be it is not and is not predioable, may be 
it is, it is not, and is not predioable 7 (The compound 'Bapta bhangl 
naya 1 is to be explained thus ) The aggregate of the seven diaJeotaoal 
formula is ‘Bapta bhangl, 8 its reasoning 1 (sapta-bhangl naya) The 
word ‘may* (sy&t) is an indeclinable represented by a verbal ending, 
and should be understood to have the meaning of 'littleness’ Thus, 
it is to he construed as — It exists partly and does not exist partly, 
and so on The sense is this The whole mass of object, consisting of 
substances and modifications fl is variable The form of the substance 
being one, permanent and oonoeivable as existent, existence, oneness, 
permanence and the rest are j ustrfiable in reference to it The modifies 
turns are the particular states of the substance, having the forms 
of pots, pieoes of doth and the rest And they being many, 


1 Aghdt^bama, 

1 VodafOyOt ndmika, gotrtka, dyvjka « Aatibdya 

4 Jfo&mkdya, pudgaldahkdya, adharmdstik&ya, dMdt tokdya. 

1 Jtoai odsau aatikdyai oa « Bapta bha^fl-naya 

T Sydd tut s aydn n aydd aoyaktavya, aydd oati oa ndsi\ oa aydd am 

dSnyoktanyai oa, aydn ndst% cdvyoktovyaS oa aydd oatt oa ndah cdoyobtovyai oa 

• Here the endin g ‘I’ is m accordance with Pfljj 8 4 17 , SD K 821, as 
J M difled by the Vdrttika-atiira of Kdtydyana 1500, "Akdrdntottarapado dmgufr 
a**yam\tfah'' Vide BM , p 048, vol 1 

* Dravya and paryydya 
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non permanent and oonoeivable as non existent, non existence, non 
permanence and the rest are justifiable m reference to them 

With regard to it we reply This cannot be said Why? 
Because the sevenfold reasoning, like partly existent, partly 
non-existent and the rest, is not possible “in one object" The 
simultaneous oo existence of darkness and light is never Been or 
heard In the same manner, couples of contradictory attributes like 
existence and non-existenoe and so on are indeed impossible m 
the mwift place 

If it be objected Tour own view, too, admits couples of 
contradictory attributes m one and the same substratum, e g m the 
text “All this, venly, is Brahman" (Ch&nd 3 14 1), Unity is 
established, while m the texts “The Lord of matter and soul, the 
Controller of the gunas" (&vet 6 16), “Two birds" (Mujid 311, 
6vet 4 0), plurality is established, — (we reply ) No, because this view 
is not based on reasoning, 1 * * smoe the real view oan be determined, as 
mutually non contradictory, through Scripture alone Thus, it being 
impossible for the entire universe, consisting of the sentient and the 
nan-sentient, to be non different from Brahman by nature, it is non 
different from Hun only as having its existence and activity under 
His control [and not by nature), as indicated by the phrase 'emanating 
from Him* and so on 8 But there is indeed a difference of nature 
between the categories, viz the sentient, the non sentient and Brahman, 
because the texts designating duality, too, are no less authoritative, — 
just as leaves, flowers and the rest are different by nature from the 
tree and axe non different from it on account of having no separate 
existence, and just as in spite of the difference of the sense organs 
from the vital breath by nature, their non-difference from it, as being 
under its control, is not mcompatible In the same manner, the 
difference and non difference between the Universe and Brahman are 
natural and established m Scripture and Smjti What contradiction 
is there? In the very same manner, the complementary passage 
confirms the relation of difference non difference between the Universe 
and Brahman The phrase 'emanating from Him 1 (t&jjfttftn) is 
denotative of the reason, (meaning) because it emanates from that 


i So that it might he controverted by reaaon 

■ The text is *'AU this, venly, is Brahman, emanating from Him, die 

appearing into Him and breathing m Him ' (Ohfiad ft 14 1) 
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Supreme Cause (tajja), disappears m Him (taQa) and breathes, l e 
acts m TTim (tadana) The elision of the parts is m aooordanoe with 
Vediouse 

Moreover, a single cause of the world being established by oorreot 
evidence, the oausahty of a plurality of atoms does not stand to 
reason, because that would involve unnecessary oamhrousneas and 
also because causality is impossible on their parts, owing to their 
non sentience 

Farther, the one reality, knowable from the Veda, being the 
giver of salvation, it is difficult for salvation to result from the grace 
of the perfect souls , 1 that being impossible Does the graoe of the 
perfect souls depend on meditation or not ? If the first, then, salvation 
cannot arise through the meditation on one perfeot soul among many 
perfect souls of the same nature, for there will he the fault of dis- 
regarding many other equally perfeot souls If there be meditation 
on all, that would involve unnecessary oomplio&tion If it be said 
that there is one great (soul higher than the others), then you fall m 
with a theistio view On the second alternative, the consequence 
would be a universal release Moreover, there being no evidence of 
direct peroeptum and the rest for the existence of perfeot souls, it is 
impossible that salvation oan result from their graoe 


SOTRA 34 

“Abto dots (nr) the soul (be op the size of the body) thebe is 
pop mmsHTY ” 


VedSnta-p&rij&ta-saurabha 

“Thus”, there must be incompleteness on the part of the soul, 
assumed to be of the Bise of the body, when it attains a large body 

Vedfinta-lcaustubha 

Just as their view is open to the objection that contradictory 
attributes are impossible on the part of one and the Bame substratum, 
so their view that the soul is of the size of the body, too, is open to 


1 Stddhtu or semi divine beings, supposed, to be of great pudty end hoUnare 
and dhereotansed by the eight supernatural attributes 
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serious objections What objection ? Listen I When the seal, which 
is of the sue of the body, having left the body of an ant, attorns the 
body of an elephant through the rnflnenoe of its karmas, then ihere 
must be “non entirety” on its part, i e it would not be able to fill 
up the whole of the elephant's body And when the soul ooxnes out 
of the body of the elephant, and enters into a small body, it would fail 
to be small like it 


SUTRA 35 

“Nob AMO IB TSSBB NON OONTBADIOTION OS ACCOUNT OP 

MODIBTOATION, ON ACCOUNT OP CHANGE AND THE BUST ” 

Vedanta-pariJ fita-saurabha 

It oazmot be said also that the soul is possessed of parts which are 
subject to increase and decrease and henoe there is no contradiction, 
— for then there will result the faults of change and the rest (on the 
part of the soul) 

Vedfinta-kanstubha 

If it be said The soul, according to us, is possessed of parts 
There is an increment of its parts in the body of an elephant, and 
decrement m a small body Thus “on aooount of modification”, 
there is no contradiction ”, — (we reply ) Thu cannot be said Why f 
“On aooount of change and the rest,” le because there will then 
result faults like change and the rest If the soul be possessed of parts, 
on your view, then it must be mutable like the body and the rest and 
also non eternal, — such and other faults would arise 


SUTRA 36 

“Ami ON ACCOUNT OP THE PHBMANENGY OP THE TWO (PRECEDING 
HFSBB OP THE SOUIi) OWING TO THE PINAL (SXZB), THERE IB NON 
DISTINCTION (OP THE SIZE) ” 

VedSnta-p&rJJfita-aaurabha 

If it be said. We admit that the “final "sue of the soul lsoonstant, 
and henoe the initial and the intervening sizes too must be so, — (we 
reply ) then, there must be “non distinction” everywhere, (and 
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heaoe) the doctrine (that the soul is of the) sue of the body is set 
aside 

VedSnta-kauBtabha 

The size as well as the real nature (which the soul attains) during 
its state of salvation, after the destruction of the final body, an 
e ternal At that tune there is no assumption of a subtle or gross 
body (by the soul), so there is no oontr&ction or expansion of it Thus, 
H oil account of the permanency of the final 1 ’ sue, as well as of the real 
nature (of the soul), the permanency of both the initial and intervening 
(sues) too is meant by the Arhatas, and hence there must be “non 
distinction” everywhere, — this is the sense In short, the soul must 
have a permanent and constant sue m a gross body as well as m a 
subtle body, in its state of bondage as well as m its state of release , 
and the doctrine that it is of the size of the body must be bnt a childish 
prattle Hence, it is established that our conclusion is not contradicted 
by the view of the naked (i e the Jamas), based on error 


Here ends the section entitled "Impossible m one” (6) 

COMPARISON 

Baladeva 

Interpretation different, viz "On account of the non-distmotion 
of the final state, (viz salvation) (from the mundane Btate), both 
being permanent” That is, on the Jama view, there is no difference 
between the Btate of release and the mundane state, because the 
former is, according to them, a oonstant progress upward, or remaining 
in the alokfikftfla Now, motion, whether m the world or upward is 
alw&yB mundane, and no one oan possibly feel any pleasure m the 
state of oonstant motion, or m standing stall m a place without any 
support Hence there is no difference between release and bondage 
on this view 1 


1 GJB 2 S 86, pp 145 146, Ghap 2 
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Adhikarana7 The section entitled “Paiupati” 
(Sfltras 87-41) 

StTRA 37 

“(Ths dootbuth) of thb Lord (is nurnDTABug), os agootott or 

TSOOSBBUBSaY ** 


Vedfinta-pilrijSta-saurabha 

The PBdupata doctrine is to be rejected, because it is opposed to 
the Veda, which establishes a non distinct efficient and material oause , 
and because it initiates a false faith 

Ved&nta-kaustubha 

Now, the FMnpata doctrine is being disposed of 
The Tnamtainers of doctrines opposed to the Veda have been 
refuted above The M&hedvaraa, too, are such They are of four 
kinds, viz E&pfilas, Kfil&mukhas, Pfitapatas and 6aivas The 
baas of their doctrines is the treatise composed by PaSupati 
The ‘Pafio&dhy&yl* * is celebrated to be composed by the great Lord 
Padupati Himself Pive categories are mentioned there, viz cause, 
effect, concentrated meditation, injunction, and end of suffering* 
The oause is pradh&na and the Lard. Among them, pradhfima is 
supposed to be the matenal cause, the Lord the effiment cause The 
effect is mahat and the rest Concentrated meditation is stated m 
the passage, "Through the meditation on the Omkftra once, one 
should hold (one’s self)” Injunction consists m secret rituals like 
three ablutions and the rest The end of suffering is salvation 

Among these, the PSfapatas and the Kapfilas hold that during 
its state of bandage, the soul beoomea (nan-sentient) like a stone 
And the Canvas hold that the freed soul is consciousness They have 
minor treatises of their own, designating their mutual differences 

These M&hedvaras, with their intelligence deluded by the M&yft 
of the Lord, maintain and practise, just as they like — as the means 
to the highest end — what is "opposed** to the Veda and not practised 
by the wise As the K&p&laa say "He who knows the six mudrfis, 
he who is versed in the supreme mudrft, he attains mrvftpa by 


i Or having five ohapten 
* KHraga, KOryya Toga, TAfti DvQihOnta 
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meditating an himHelf as in the postrare of bhagfisana The ueaklaoe, 
the gold omamentj the ear ring, head jewel, ashes, and the holy thread 
are said to be the six mudrfie He whose body is marked with (mndrfis) 
is not re bom on earth ” and so on. Likewise, the Kfllamnkbafi hold 
“Using a skull (as the drinking -vessel), besmearing one’s self with the 
—Ties of a dead body, eating the flesh of such a body, carrying a heavy 
stick, setting op a liquor jar, worshipping the gods plaoed on it, and 
the rest, are to obtaining all desired results in this world, as 

well as in the next" In the treatise of the Saivas, too, it is said 
“A bracelet made of the Rudrfikga beads on the arm, matted hair on 
the head, a skull, besmearing one’s self with ashes", and so on 

Moreover, it is dearly demonstrated m the Mahfihhftrata in the 
story of the M&tafiga, distressed by the sharp words of a she ass 1 
and so an, that it is very difficult for a man of another oaste to obtain 
BrShmana hood even by means of penanoe accumulated through 
thousands of years Bat they hold that it is easily obtainable by a 
man of a different oaste thus "By merely entering m the initiatory 
oaremony, one beoomes a BrShmana at onoe By understanding the 
Kfipfila rite, a man becomes an ascetic” 

(Correct oonduHLon ) With regard to this, we reply "Of the 
Lord" and so on The term ’no’ is to be supplied "Of the 


1 The etoxy of MdtaAga and the She aas is aa follows Onoe MOtaAga who 
waa endowed with all quahtaea and equal to a JBrShtnaQa by all meam while 
travelling on a swift chariot drawn by a young aas and its mother meralewly 
pierced the young aas in the nose again and again Thereupon ita mother, bemg 
much grieved, said to him that such an act certainly behoved a person who waa 
bom of a BrikmaQa mother and a OaoftUo ftther, but had he been the son of a 
Brakmaga father bis act would have been otherwise Much aggrieved at this 
painful information, MQttmga determined to attain BrtiKnaoa hood, left home 
immediately and engaged himself in a severe penanoe Therefore Indra bemg 
pleased personally app e ared before him to ofier him a boon Mdtcmga ashed 
for Br&funapa hood, whioh however Indra deolined to grant by reason of the 
foot that he waa the eon of a Oaofdla In spite of Indra' a straight denial, 
MStoAga went an performing austeretiee for a hundred yean, standing on one 
lag only Very much pleased, Indra app ea red onre again only to go back alter 
saying that it waa rmpomfble for a CbpddZa to acquire Brdkmaga hood and that 
MStoAga was most unwise to undergo penanoe for it This tune MStaAga went 
on performing penanoe for a thousand years in the earns way Disappointed 
onoe more, ha performed the severest penanoe by standing an one finger only 
Bat in spite of this he was never able to attain hie heart's desire, simply because 
he wee a Oaod&a by birth Vide IfiahA 18 1870 tt , pp BB ff , vol 4 
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Lord,” le the view of Padnpati is not justifiable Why 1 "On 
account of inconsistency, ” i e beoause of the inconsistency m their 
view by reason of establishing two causes 1 in direct contradiction to 
the scriptural texts like “Hie thought 'May I be many”' (CSh&nd 
0 2 3), 'He beoame existent and that* (Tait 2 0), ‘All this has 
that for its soul' (Ghfind 6 8 7, etc ) Moreover, srnoe the praotioes 
like meditation preceded by the prapava, besmearing one’s self with 
the ashes of a corpse and so on, are mutually contradictory, their 
view ib indeed inconsistent 


COMPARISON 
Saxpkara and Bhfiekara 

This is sfltra 34 m Bhfiskara’s Commentary They do not take 
this adhikarapa as a refutation of the PUupata doctrine only, but of 
the S&mkhya yoga as Well, in fact of all the doctrines generally, which 
maintain the Lord to be the efficient oause only and not the material 
oause of the world ■ 

SrZIcaQfha 

He takes this adhiharaga to be oonoemed with the refutation of 
the doctrme of the HkadeM T&ntnkas only or of those fWvas according 
to whom the Lord is the efficient oause only, while M&yfi is the material 
oause, tiahti the instrument * 


StJTRA 38 

"Akd oh Aooouan? ox thh 111x0881611x117 op bblakeoh ” 
Vedinta-pSrJjata-saurabha 

“And on aooount of the impossibility of relation'’ between 
PaAupati, the instigator who is without a body, and pradh&na and the 
rest, to be instigated, Pafopata is not the oause of the world 


lie two oauaea of the •world mitoni and efficient, different from each 
other 

* 8 B 8 8 87 p 066, Bh B 8 8 84 (written as 8 8 87 in conformity with 
daspkam’s number), p 127 

• &E. B 8 8 87 
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VedSnta-kao8tnbha 

Jfar thus reason, too, the doctrine of Padupati is not justifiable 
Why 1 A relation between Pafopati, the efficient oause, the instigator 
and pradh&na and the rest, to be instigated, must be admitted, — 
and this is impossible Thus, the M&heSvaraa are to be asked the 
following Do yon, sirs, follow Scripture or follow what is observed ? 
If the first, then the stated oonolusion, being opposed to Sanpture, 
must be rejected If the seoond, then it is observed that there is a 
relation between potters and the rest only who are possessed of bodies, 
and day and so on Henoe no relation oan be established between 
Padupata who is without a body and pradh&na and the rest, by yon, 
following what is observed Henoe it being not possible for a bodiless 
framg to have any relation with pradh&na and the rest, to he their 
Tmringatfw so on, he is not the cause of the world 

COMPARISON 

RamSnuJa, Bh&skara and Srdcagfha 
This sfitra is not found in their commentaries 


SUTRA 39 

“Aed oe aooouet os the impossibility os a substratum 
(i a a body) (oe the past os the Loan) ” 

Ved&nta-pSrijfita- saurabha 

“On aooonnb of the impossibihty” of an eternal body— smoe it is 
opposed to what is observed, — as well as of a non eternal one — smoe 
it arises later — PaAupati is not the cause of the world 

Ved&nta- kaustubha 

If it be argued Let him then have a body, and henoe the above 
objection cannot be raised — (the author) replies — 

"The substratum” of all practical transactions is the body — 
an aooount of the impossibility of that, their view is not justifiable 
Thus, the body of Patfupati cannot be eternal, because that is opposed 
to what is observed Otherwise the bodies of potters and the rest, 
too, must beoome eternal Again, his body cannot be non eternal, 
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because a non-eternal body u not possible on the part of the cause of 
the world, because all the non-eternal objects arise later as effects, 
and because Padupati, the cause, is prior to everything 1 

COMPARISON 

Samkara 

Interpretation different, viz "Because rulerahip (of pradh&na) 
and the rest is impossible (on the part of the Lord)" That Is, pradh&na 
which is non perceived and devoid of colour and the rest, cannot be 
ruled by the Lord, since it is found that day and the rest done, which 
are possessed of colour and so on, are ruled by potters, etc * 

Ramanuja, Bhfiakara, Srikagfha and Baladeva 

Interpretation different, viz "Because rulership (of pradh&na) 
is not possible (on the part of the Lord)" That is, Phdupati, who is 
bodiless cannot be the ruler of the pradh&na, for only embodied beings 
like potters and the rest oan be rulers * 


SUTRA 40 

“Ip rc bb abound as nr the case op sense oboans, (wb eeply ) 

NO, ON ACCOUNT OP ENJOYMENT AND TEE BEST ” 

Vedfinta-parijfita- sanrabha 

It is not posable to suppose that the Lord has sense organs and 
body like the individual soul, for there will result enjoyment and the 
rest (on the part of the Lord) 

Vedfinta-kaostobha 

If it be argued Just as the bodiless individual soul, existing from 
all eternity, has a relation with subsequent sense organs and body, 
due to preceding sense organs and body, so like it, Padupati may have a 


1 I e non eternal objects arise after creation Hence PeSupati who is 
present before creation cannot possess a non-eternal body 
■ &B 2 2 88, p 570 Seep 656 under Oupkara 

* Ad B 2 2 86, p 113, Parti, Bh B 2 2 85 (writtena* 22 88), pp 127 128, 
&k B 2 2 36 p 107, Parte 7 and B GJB 2 2 80 
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relation with a body, and no objection can be raised here, — (we 
reply ) no “On account of enjoyment and the rest ” The sense is 
this If like the individual soul, the Lord, too, has such a relation with 
a body, then all the faults like experiencing pleasure and pain, and 
thereby being the agent of good or bad actions and the rest must 
pertain to Him also 

COMPARISON 
Samkara and others 

Interpretation different, viz "If it be argued As in the oase of 
sense organs, (we reply ) no, on account of enjoyment and the rest” 
That is, if it be argued that the Lord rules over pradh&na m the same 
way as the individual soul rules over its sense organs, — we point out 
In that oase the Lord Himself must undergo pleasure and pain 1 * * 

At the end of this sutra, daznkara gives an alternative explanation 
of fhiH and the immediately preceding sfitras and this explanation 
tallies with that of Nimb&rka 


SCTRA 41 

"(Thhrh will bhsult ox this vxnw) wm m nm oh woh 
(mmsasmum " 


Vedanta-pSrij&ta- saurabha 

If there be a connection between Him and the unseen principle, 8 
consisting m merit and the rest, then there must be “flmtude” and 
“non-oTniufloionoe ” (on His part) 

VedAnta-kanatubha 

It cannot be said also What objection can there be if enjoyment 
and the rest result on the part of the Lord 9 What can a snow flake 
do when fallen on the sun 9 — for it is unreasonable On aooonnt of 
performing good and bad deeds, due to nescience and the oause of 
transmigratory existence, and of undergoing them consequences, 
there must of course result “flmtude ”, i e liability to being created, 

1 6b 2240, p 570, Ad B 2 2 87, p 118, Part 2, Bh. B 2286 

(written aa 2 2 80), p 128, 6k B 2287, p 108 Porta 7 and 8, QB 2240 

8 AdTtfa. 
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as mil as “ non-omniBcaenoe ” on the part of the Lord, otherwise the 
individual soul, too, must oease to be subject to transmigratory 
existence,— bo much in brief Henoe, it is esta blished that the 
stated conclusion is not contradicted by the doctrine of the MAhetivaras 


Here ends the section entitled “PaAupati” CO 


COMPARISON 
SaTpkara and Bhfiskara 

Aooardmg to them, the partiole “vS” mnariH *or* and not 
‘and’ as held by Nimb&rka Interpretation different, viz “(There 
must be) either fimtude or non omniscience ” That is, the Lard 
must either define the measure of the individual souls, pradhtoa and 
Hup self, or not define them If He does, then they become finite, 
it he does not, then the Lord becomes non omniscient 1 


Adhikarana 8 The seotion entitled “Impossi 
bility of origin’ 1 (Sfitras 42-43) 

StJTRA 42 

"Our aoootjwe or thb impossibility of omam ” 
Ved&nta-p£rij£ta-sattrabha 

Brnoe the origin of the world from Sakta without Purusa is 
impossible, the doctrine, too, which manritainfl it as the cause is not 
valid 

Vedfinta-kaustabha 

Now, the author is refuting, incidentally, the erroneous view of 
the d&kfcas, viz that f&akta alone is the producer of the world 

The partiole 'no* is to be supplied 

dakta is not the cause of the universe Why? Because the 
origin of the universe from &aktL, without any connection with Puruga, 
is impossible The consequence would be that the i&aktis, being 
independent of Purufa, would oome to be perceived everywhere 


1 6 b SS41.FF 571 ff , Bh B 2 S 87 (written as 2.2 40), p 128 
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Or else, 1 because the origin of the world is impossible, it being 
eternal, fiakti cannot be its cause, there being no proof that the world 
is nfwn Aflnng produced If it be said that the Veda is the proof — 
(we reply ) Let then the oanse of the world be Brahman who is 
established by the Veda The doctrine of the oausahty of Sakti 
whioh is without any basis is to be rejected 

COMPARISON 

Saipkara, Bh&skara and Srik&Qfha 

They take this adhikarapa as concerned with the refutation of the 
PaiLoa-r&tra system Thus, a (wording to them this afltra means 
"On account of the impossibility of angm” That is, the Pafioa-r&tra 
doctrine holds that Samkarjaoa (the individual soul) springs from 
Vfiaudeva (the Highest self), Pradyumna (the mind) from Sa mkargana 
and AmmHdhft (the principle of egoity) from Pradyumna, is not 
tenable, for the individual soul, which is eternal, cannot spring from 
the Highest soul 2 

Rflm&nuja 

B&m&nuja also takes this adhikarapa as dealing with the Padoa 
rfttra doctrine, but not refuting, but establishing, it Accordingly, 
he takes this and the next sfitra as laying down the pnma foot* 
view, the zest the correct conclusion Interpretation like Samkara 
and the rest 


SOTRA 43 

M AHD THH 8HNBS OBGAU OB THS GKBATIGN (ifl) HOT (POSSIBLE) ” 

Ved&nta-pfiriJ&ta- saurabha 

If it be said, there is a connection (between dafrti and Pump,) — 
(we reply ) No “sense organ” is possible an the part of Pump at 
that 


i An altetnatave explanation of the eOtra 

* &B 8 2 42, pp 878 S, Eh B 8888 (mttaa u 8 8 41), p 188, te B 
8 8 88, p 118 Psrta 7 sod 8 
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VedSnta-kanstubha 

(If it be argued ) There u a oreator helping 6akti, and the fact 
that the world u something produced, too, u inferred on the analogy 
oi what us directly perceived, hence the above objection oannot be 
rained,— then (we reply ) No "sense organ” is possible on the part 
of the creator, since there is no sense organ prior to creation In its 
absence, it is not possible for Purnsa to be a helper Moreover, smoe 
there is no similarity of the ether and the rest with pots and so on, 
the tact that the former are something produoed (like the latter) 
is by no means established The term “and” (in the antra) imphae 
that ii there be Purnsa aa the oreator, daikti is no longer the oauae 

COMPARISON 

Saipkara, BhSskara and Srikaitfha 

Criticism of the Pafloa-r&tra view continued “(There oan be) 
no (ongm) of the organ (vis the mind) from the agent (viz the 
individual soul)” 1 

RSm&nuja 

This is adtra 40 m his commentary As pointed out above, he 
takes this sfltra as laying down a pnma facie view against the Paftaa 
rfttra doctrine Interpretation like Samkara and others 1 


SCTRA 44 

“Ob nr thbbb bb thb xxestbnob op iNinuzannan ahd so of, 

TE3KB IS HO DENIAL OP THAT ” 

Ved&nta-pSrljata- eaurabha 

If there be the existence of natural intelligence and so on (on the 
part of isiakti), what contradiction oan there be in its being the cause 
of the world? The doctrine of &akti is set aside by itself through the 
admission of Brahman 


1 6b 2 2 48, p 674 Bh B 2 2 89 (written aa 2 2 48), p 120,6k B 2 2 40, 
p 116 Parti 7 and 8 

■ B 2240, p 116, Part 2 
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Ved&nta-kaustubha 

The term “or” baa the meaning ‘but’ Sakti is the abode of a 
mass of natural attributes like knowledge, strength and the rest, 
^dependent by nature of anything else, and self relying "If there 
he the existence,” i e admission, "of knowledge and so on”, in this 
manner, on the other hand, then "there is no denial of that”, i e its 
causality is not denied In this aphorism “And endowed with all 
(attributes) ” (Br Sti 2 1 29), there is designated a Deity, knowable 
through all the Vedfintas, and it is He that is admitted by yon He is 
sot the power (Sakfai) of any one, He is the Highest Deity, denoted by 
the word ‘Brahman* and so on The sense is that the dootnne of 
&aktn. defeats itself 

COMPARISON 
Samkara and Bhaskara 

The oontioism of the FafLoa r&tra doctrine continued viz “(Even) 
if there "be the existence of knowledge, there is no setting aside of that 
{viz of the above objection) ” That is, even if be said that Samkargana 
and the rest are not the individual soul and so on, but divine beings, 
endowed with supreme knowledge and the rest, stall then the objection 
stated before, viz the impossibility of origination, remains m foroe 1 

Ramanuja 

Thu u sfltra 41 m his commentary Aooordmg to him this afitra 
and the next set forth the oorreot conclusion against the above pnma 
JatAA view, and defend the Paftoa r&tra dootnne Thus, it means 
"If ( fla-Tplrn.r aQ.Ti a. and the rest be) of the nature of knowledge and so 
on (1 e of the Highest lord), there u no oontradiotion of that” That 
is, the Paftoa r&tra dootnne is not that individual soul arises from the 
Lard, the zmnd from the individual soul, and bo on, but simply that the 
Highest Lard, viz V&sudeva, out of kindness for people, abides in a 
four fold form, so that He may be easily accessible to Bis devotees 1 

Srfkaufha 

Thin ib 8fitra 41 m his commentary as well He takes it to be a 
jprmafnot* view, viz "If there be the assumption of intelligence and 

i 6b 32 44, pp 074 £f , Bfa B 2 2 40 (written 2 3 44), p 128 

■ &LB 2241, pp 119 117, Fart 2 

26 
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bo on (i e of the forms of the individual soul and bo on), there is no 
contradiction of that” That is, the opponents point out that they 
do not hold that there is the origin of the individual soul and the rest, 
but simply that Samkaraana and the net assume the forms of the 
individual soul, etc , i e rule them Hence the above objection 
cannot be raised 1 

B&ladeva 

Interpretation different “If (the body of the Lord be of the) 
nature of intelligence and the rest, there is no contradiction of that” 
That is, if the pnrna fame objector points out that although the Lord 
cannot have a material body, yet He may have a non material body 
composed of knowledge and so on, then we reply that if the Lord of 
the Sfiktas be possessed of such a body, then we have no objection to 
their view, anoe it becomes identical with our doctrine of Brahman 


SCTRA 45 

“Asm OH ACJOOUMT OF aOWTBADIGTIOH ” 

Ved&nte-p&rJj&ta-saurabha 

And on account of being opposed to Scripture and Smrti, the 
doctrine of £akti is unouthontative 


Here ends the seoond quarter of the second chapter m the Vedftnta- 
p&nj&ta saurabha, an interpretation of the 6&riraka-mlm&m8& 
texts, and composed by the reverend Nimb&rka 


VedSnta-kaustubha 

And because of being opposed to the following sonptaral and 
Smrti texts 'Person, venly, is all this’ (Svet 316), ‘Supreme is 
His power, declared to be of manifold, natural is the operation of 
His knowledge and strength’ (&vet 6 8), '“I am the origin of all, 
everything originates from me ” * (Git& 10 8), and so on, the doctrine of 


1 4k B 2 2 41, P lie, Farts 7 and 8 
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the causality of 6akta is not to be aooepted by one who is desirous of 
salvation Henoo, it is established that the oonoordanoe of the 
Bflnpbural texts with regard to Brahman, Lord Kigpa, the lord of all 
and the soul of all, is not oontradioted by anything whatsoever 


Here ends the seotion entitled “Impossibility of origin” (8) 

Here ends the seoond quarter of the seoand chapter m the VedBnta- 
haustubha, a commentary an the &Srlr&ka mhn&msft, and oomposed 
hy the reverend drbnvBfia, dwelling under the lotus feet of the holy 
Nnnb&cka, the teacher and founder of the sect of the venerable 
ganatknmSra 


COMPARISON 

Saxpkara 

Ontuasm of the Pafioa ratra dootnne ooncluded "(The Pafioa- 
c&tra dootnne is to be rejected), because it is full of (inner) oontradio- 
tionB, and (beoause it oontams passages opposed to the Veda)” i 

RSmfinuja 

Right /yypnlnmon^ m defence of the Pafioa r&tra dootnne, ends 
here “(The above objection oannot be raised) on aooonnb of the 
(i e beoasne the Pafioa r&tra dootnne itself controverts 
that the individual soul has an origin” 1 

Bhfiskara 

Tina sfitra is not found in his commentary 

Srlkantha 

Criticism of the Pafioa r&tra dootnne oandLaded “(In reply to the 
above pnrna fine view, we pant out although the contradiction with 
regard to the ong m of the individual soul and the rest set sods by 
the above view, yet the Pafioa r&tra dootnne is not to be aooounted) 
on aooount of its opposition (to Sonptnre) * 

l 6 B 2 2 4S, pp 575 76 

s Ail B 2242, pp 117 if. Part 2 

a dfc B 2.2 42, pp 116-119 Parte 7 and 8 
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R6sum6 

The second section of the second chapter contains — 

1 45 sutras and 8 adhikarapaa, according to Nimb&rka , 

2 45 sutras and 8 adhikaraqias, according to &amkara, 

3 42 sutras and 8 adhiharapas, according to Ramanuja, 

4 40 sutras and 8 adhikaraijLaB, according to BhSskara, 

5 42 Butras and 8 adhikarap&s, according to &rlkantha, 

6 45 sutras and 8 adhikaranae, according to Baladeva 

Ramanuja and ^rlkai^tha read sutras 1 and 2 in Nimbarka's 
commentary as one sutra, and omit sutras 31 and 38 m Nimbarka 
bhasya 



SECOND CHAPTER (Adhyaya) 

THIRD QUARTER (Pada) 

Adhikaraija 1 The section entitled “The 
ether'* (Sutras 1 — 6) 

PRIM A EAGLE VIEW (Sutra 1) 

SUTRA 1 

“TeCB BTBCHUEt (DOBS) NOT (OBIGHNATU), ON i-OGOUNT OS’ NON 
MENTION IN SgBXPTXTBJB " 

VedSnta-parijata-saurabha 

That there is no contradiction an our own view has been proved by 
means of the views of the opponents Now, it is being proved that 
there is no mutual non contradiction among the scriptural texts 

"The ether" does “not” originate Why 2 Because in the 
ChSndogya its origin is not mentioned 

Vedanta-kaustubha 

Thus, having demonstrated that the views of the opponents are 
based on a mere semblance of (and not real) reason, now with a view 
to generating intense reverence for Brahman, the cause of the world, 
on the part of those who are desirous of salvation, (the author) is 
demonstrating the origin of + his"4hMxand the rest. His effects, as well 
as the mutual consistency ai nong the enptural texts (about them) 

On the doubt, viz whe_ther_tho_eher originates or not, the jpnmu 
facts view is as follows “The ether" does not originate Why? 
"On account of non-mention in Scripture ” Thus in the Gh&ndogya, 
the creation of three only — viz light, water and food, without the 
ether and the air, is mentioned in the section concerned about creation 
in the passage beginning * He created that Light ’ (Chand 6 2 3) 
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CORRECT CONCLUSION (Sutra 2) 

SUTRA 2 

'But (thbrb) is (a text designating thb obigin or thh 

etheb) ” 

VedSnta-pJLrijSta-saurabha 

In the Taittirlyaka, there “is” a text the ongm of 

the ether, viz 'From the soul the ether originated’ (Tait 2 1 1 ) 

Ved&nta-kauBtubha 

To this lire reply 

The term “but” implies the aooeptanoe of the correct conclusion 
If it be objected that m the Qh&ndogya there is no text about the 
origin of ether, (we reply ) m the Taattorfya there “is” a text designat- 
ing the origin of the ether, viz “From this soul, verily, the ether 
originated (Tait 2 1} 


PKJMA FACIE VIEW (Sfltras 8 4) 

SUTRA 3 

41 (Thb text about thb obigin of thb wrnsa is) mbtathobioai., 

ON ACCOUNT OF IMPOSSIBILITY, AND ON ACCOUNT OF 8QBXPTUBAI. 

TBXT ” 

Vedfinta-pgrljfita-saiirabha 

Because the ongm of the ether, which is without parte, is 
impossible, and also because of the scriptural text ‘The sax and the 
atmosphere — this is mortal ’ (Brh 2 3 3 s ) — the text * The ether 
originated’ (Tait 2 1) is “metaphorical” 

Ved&nta-kaustnbha 

Thus, intending to remove the apparent contradictions among 
those scriptural texts which designate the ongm of the ether and those 
whioh do not, His Holiness here raises a doubt based on the view of 
those who hold that the ether does not originate 

An objection may be Taised The scriptural text designating the 
ongm of the ether, viz ‘From this soul, verily, the ether originated ' 
(Tait 2 1), can be (only) “metaphorical ”, just as m ordinary life, 


i £ R, Bh, B 
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the statement 'The ether acts’ is metaphorical The reason for this 
is "on account of impoBSLbihty'’, i e beoange the origin of the ether 
which without parte is impossible, seeing that the earth and the rest 
alone, which are possessed of parts, oan originate from the atoms of 
the same class The seoond reason is “on account of scriptural 
text 1 *, l e on account of the scriptural text 'The air and the atmos 
phere — this is immortal’ (Bfh 2 3 3) 

COMPARISON 
S amkar a BMskara 

They divide this sdtra into two different sfitras — viz “Qauny 
asambhavftt” and "SabdAo ca” 1 


PRIMA FACIE VIEW (concluded) 

SUTRA 4 

"Add THESE) HAT BB (TECH USB) OP THB HAMM (THEM ‘OBHHNATBD * 

IN TWO D3PPBBBNT SBNSBS), AJ3 IN THB QASB OP THB WOBD 

'Brahman* ” 

Vedanta-pSrijSta-saurabha 

But the same term 'originated’ "may be ” used m a metaphorical 
sense with reference to the ether, and m a literal sense with reference to 
the subsequent (elements),* as m the oase of "Desire to enquire 
after Brahman by austerity, austerity is Brahman” (Tart 32*) 

Veddnta-kaustubha 

If it be objected How oan one and the same word ‘originated’ 
he used m a metaphonoal sense with reference to the ether, and m a 
literal sense with reference to what follows, we reply 

Just asm the text ‘ Desire to know Brahman by austerity, austerity 
is Brahman' (Tait 3 2), the word 'Brahman' is used in a figurative 
sense in reference to austerity, but in a literal sense as the object to be 


1 9 B , pp B79 80 Bh B,p ISO 

a Via the ear fire, water, earth, etc mentioned in Tart S 1 subsequently 
to the ether That ie, the expression The ether onginatee 1 la to be understood 
metaphorically, while the expmedone'The air originates* and the rest literally 
* 6 Bh,$k,B 
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enquired into, bo one and the Mine word ‘originated’ may be used m 
a figurative sense in reference to the ether, and m a literal sense m 
reference to what follows 


CORRECT CONCLUSION (Sfitra 5) 

SUTRA 5 

“(Them is) won abanbonmhnt op thb initial fboposition, on 

ACCOUNT OP NON SEPARATION (KNOWN) PBOM BCB IP TU B AIi TEXT " 

VedSnta-pfirijata-saurabha 

“On account of the non separation” of the mass of objects, 
beginning with the ether, from Brahman, there is no contradiction 
of the “initial proposition”, viz that there is the knowledge of all 
through the knowledge of one But if the ether he something non 
originated, then it must be outside the sphere of knowable objects, and 
thereby the initial proposition will be set aside The non separation 
of everything from Brahman is known “from the sanptural text”, viz 
'Everything has that for its soul’ (Ch&nd 0 8 7 *), and so on 

Ved&nta-kaustubha 

The author states the correct conclusion 

The Taittndya text, designating the origin of the ether, is literal 
and not figurative for the following reason If the origin of the universe, 
be ginning with the ether, be admitted, then “on account of the non 
separatum" or non difference of the effect, or of the entire expanse of 
the universe beginning with the ether, from the object to he known, 
the cause, viz Brahman, — as of the leaf from the tree,— -then alone, 
there will be “non abandonment” or aooeptan.ee of the initial pro 
position, viz that there is the knowledge of all through the knowledge 
of one, stated m the passage 'Whereby the unheard beoomes heard, 
nn+,}i .ought beoomes thought’ (Ch&nd 613) otherwise, the initial 
proposition will be abandoned 

The cause of non separation is * On account of sanptural text”, 
i e on ftooonnt of the texts 'The existent alone, my dear, was this in 
the beginning, one only, without a seoond’ (Ch&nd 0 2 1), ‘Every- 
thing has that for its bouT (Ch&nd 0 8 7, etc ), and so on 


i 6 Bh B 
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The allegation stated under the aphorism Metaphorical, on 
booount of impossibility and on account of scriptural text’ (Br Su 
i 3 3), viz that the origin of what is without parts being impossible, 
he scriptural text designating the origin of the ether is metaphorical, — 
b not tenable, sinoe reasoning has no scope with regard to matters 
pinch are beyond the cognizance of the senses and are determined by 
Scripture Bat how can then the text ‘ The air and the atmosphere — 
this is immortal* (Bjrh 2 3 3) be accountable 1 In this passage the 
permanency of the ether is established on the analogy of the statement 
"The gods are immortal 5 , and henoe the immortality of the ether fits m 
The allegation made under the aphorism “And there may be 
(the use) of the same (term m two different senses), as in the case of 
the ward ‘Brahman’” (Br Su 2 3 4), too, is not tenable, since the 
word ‘Brahman* being mentioned twice, the example is not to the 
point * 

COMPARISON 
Ramfinuja and SrjkaQjha 

They break this sutra into two parts — viz “ Praia] flah&mr ” 
and “6abdebhyah ** The meaning of the last portion is different, viz 
(That the ether has an origin is known) from Bcnptural text (also) 8 


CORRECT CONCLUSION (end) 

StJTRA 6 

“Bur as fab as t hebe is effect, thebe is division, as in 

OEDINABT LEFB ** 


Vedfinta-pfirij&ta-saurabha 

The author concludes It being established by the texts ‘All 
t.hia has that for its soul* (Chfind 0 8 7, eto ®) and the rest that the 


1 In Test 2 I, the term ‘originated m mentioned only once, while m the 
yy>ftir*giry Ll pyflgft quoted the term Brahman 10 mentioned twine separately 
Hence, whfleit may be eaid that of the two separately mentioned word* 'Brahman*, 
one is literal, the other figurative, it cannot be said that the word 1 originated 
which i» T " f !n ti o r> f ^ only onoe 1 a BimultaneouBly literal and figurative 
■ Ad B 125 Part 2 dk. B , pp 124 125 Parts 7 and 8 
* R, dk, B 
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entire expanse o± the universe, beginning ■with the ether, has Brahman 
for its soul, it is definitely ascertained that the ether is an effect 
Likewise, it is known that "as far as there ib effect” there is origin 
indeed 1 The non mention of the ether a.nfl the mention of light 
and the rest as objects to be created in the text “Hie created that 
light” (Ghftnd 6 2 3) fit m, "as m ordinary life” In ordinary life, 
when referring to the group of Devadatta’s sons the origin of same 
of them is mentioned, thereby the origin of all the rest is mentioned 


VedSnta-kaustubha 

To the objection, viz since in the Gh&ndogya there is no indication 
of the origin of the ether, the scriptural text designating ongm is 
nictaphomc&l, — (the author) raphes 

The term "but” is for disposing of the objection "As far as 
there is effect”, le the entire expanse of the universe, there is 
“ill vision” indeed The Gh&ndogya texts, viz ‘ “ The existent, alone, 
my dear, was this m the beginning” * (Gh&nd 6 2 1), end * “ Whereby 
the unheard becomes heard, the unthought becomes thought, the 
unknown known”* (Gh&nd 613) designate (respectively) that 
everything, beginning with the ether, and denoted by the term 'this* 
consisted of the cause in essence prior to creation, and is knowable 
through the knowledge of the cause Henoe, in the Gh&ndogya the 
11 division”, j e the ongm, of the entire expanse of the universe, 
beginning with the ether, from the oause, is indeed stated 

To the enquiry Why then the ongm of the light and the rest 
alone is mentioned, without any mention of the ether and the air * — 
we reply "As m ordinary life” Just as in ordinary fife, through 
the mention of the ongm of some sons of a person, there may be the 
mention of the ongm of all the rest, so through, the statement of the 
ongm of light and the rest, the ongm of the ether and so on, too, 
is mdeed mentioned Henoe, it is established that the ether has 
'Rtb.1wib.ti for its material cause 


Here ends the section entitled "The ether** (1) 


lie whatever u an effect has an ongm 
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COMPARISON 
S amk ara and Bhfiakara 

Thu is slltra 7 m their commentaries The interpretation of the 
word “vibhfiga” is different According to them it m eans ‘division’, 
and not “ongm ” as held by Nimb&rka Thus they argue — 
Whatever is an effect is divided 
The ether is divided (from the earth and so ozl) 
the ether is an effect 1 

But Nimb&rka argues — 

Whatever is an effeot has an origin 
The ether is an effect 
the ether has an origin 

Thus, they establish what Nimb&rka assumes (vie that the 
ether is an effect) 

The interpretation of the phrase “As in ordinary hfe” too is 
different, viz they connect it with the preoeding part of the sttfcra, 
meaning — In ordinary life we observe that whatever is an effect is 
divided 


Adhikar &$ a 2 The aeotion entitled “The Air” 
(Sfl.tr a 7) 

StJTRA 7 

“Hhkbby (thb obigbt of) the aib (too) is htflatkhd ” 
VedSnta-parijata-saurabha 

By this principle of the origin of the ether, the air, too, is explained 
Vedanta-kaustubha 

Some may attribute eternity to the air on the ground of the texts 
‘The air and the atmosphere — this is immortal’ (Byh 2 8 2), ‘The 
dxvmxty which does not set is the air* (Bfh 1 6 22) an bo on Bor 
disposing of this (view), the author says now 

"Hereby”, i e by the establishment erf the origin of the ether, 
the origin of the “air”, too, should be known to be “explained”, 


s. &B 2 3 7,p 586, Bh. B 2 3 7, p 131 
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the refutation of the prtma facte view being the same (in both oaaoe) 
The danm! of tiie dissolution (of the air) by the phrase 'does not set* 
is (only) relative Hence, it is established that the air has on origin 


Here ends the section entitled "The Air" (2) 


Adhikaraga 3 The seotion entitled “Non- 
origination" (Sutra 8) 

StTRA 8 

“But thbbji is hok oeigenation of the existent Banro, ok 

AOOOUKT OF IMPOSSIBIXJTT ” 

Vedfinta-p&rijfita-saurabha 

There is Indeed "non origination", i e non production, "of the 
existent being", i e of Brahman, beoause the origin of the cause of the 
world is impossible 

Ved&nta -kauatubha 

How the author is removing the suspicion, viz If even the ether 
and the air, designated by Scripture as immortal, be originated, then 
there may be the ongm of Brahman too 

There is indeed "non ongm", le no birth, of Brahman, the 
Highest Person Why 9 "On account of impossibility," i e beoause 
the ongm of the cause of all is impossible, — otherwise, there must be 
a cause of that too, a oause of that too and bo on, and there must bo 
an infinite regress, — -beoause (He) is declared to be the oause of all by 
the text ' He is the oause, the cause of the lord of causes’ 1 (Svet 
6 9), and beoause any other cause is excluded by the passage 'Of 
him there is no producer and lord’ (Svet 6 9) For this very reason, 
it is established that there is no ongm of the Supreme Person, who is 
ever present and unborn indeed, though declared by Scripture to be 


1 Ooznot quotation “KoreBdKtp&iMpa ' ', meaning ‘The Lord of the lord 
of eanee organs, (vi* the mdmdoal §oul)* Videdvet 0 9, p 70 
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manifold for the sake of producing effects, thus ‘Being unborn, he 
appears manifold* (Vj S 311961, Tait Sr 31316*) 


Here ends the section entitled “Non origination” (3) 


COMPARISON 

Bhaskara 

This as autra 9 in his commentary Interpretation absolutely 
different, viz But (if it be objected that qualities like touch, sound, 
etc i as well as space, time, number, size, etc , are not declared by 
Scripture to have an origin, and hence they must all be eternal, — 
then we reply The eternity of what is existent (viz qualities, etc ) 
is impossible, because of the non fitting in (i e non utility) (of the 
scriptural texts to declare their origin) That is, it is not at all 
necessary for Scripture to designate separately the origin of these 
quakhea, eto since it is quite sufficient to designate the origin of the 
objects alone, that implying the origin of the qualities simultaneously 
Similarly, tune is nothing but the motion of the sun and hence its 
origin, though not mentioned separately, is implied by the mention 
of tiie origin of the sun Likewise the other things are to he explained 
In conclusion Bhfiskara criticizes Samkara’s interpretation of the 
sufcra, — which is identical with Nimbarka’s * 


Adhikarana 4 The section entitled "The 
light” (Sfitras 9-13) 

PRIMA FACIE VIEW (Siitras 9-12) 

SOTRA 9 

"HXHTOB THE LIGHT (ORIGINATES FBOM THE AIR), FOB THUS 
(SoBLPTUBB) DBGLAB3BS ” 

Vedanta-pSrijSta-Baurabha 

"The light” originates from the air, in accordance with the 
scriptural text 1 Fire from the air* (Tait 21*) 


i P 857, Una 17 Reading 'vy&yata' 
i Bh B 299, pp 13132 


* P 201 Reading op ait 
4 6, R, Bh, 6k B 
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Vedanta-kauetubha 

It hae been pointed out above that everything except Brahman 
has origin,, and that Brahman is untouched by the faults of producible 
ness and the rest Nov, the problem is being oonsiderod, viz whether 
each preceding object, or Brahman, its inner soul, is Idle cause of each 
suooeedmg object, to be produoed successively 

On the doubt, viz whether the light originates from the air or 
from Brahman, its (viz the air's) inner soul, — the pnma facie view 
ib as follows The light is an effect Hence, it originates from the 
immediate oause air The pnma fame objector points out the authority 
for this thus The Tuttddya text 'From the air fire 1 (Tait 21) 
“declares that" alone 

COMPARISON 

Sarpkara, BhSSkara and Baladeva 

This is sfitra 10 m the commentaries of the first two They do 
not take this sfitra as laying down a pnma fame view, but as the correct 
conclusion It means, therefore “ The light (does not arise directly 
from the Lord, but from the air), far thus (Scripture) declares " 1 


PRTMA EAGLE Vuiiw (oontmued) 

SCTRA 10 

"Water (obxqzrateb from tboi light) ” 
Vedfinta-pfirljata-Banrabha 

“Water” originates from light, m aooordanoe with the sonptural 
text 'Water from fixe* (Tart 21 s ) 

Vedfinta-kauatubha 

The phrase 'Henoe, for thus’ is to be supplied here Hence, le 
on account of the very proximity, water originates from light The 
sonptural text 'Water from fixe ’ (Tut 21 s ) declares that very 
■ hh-mg 


1 £ B 2 8 10, p 694, Bh B 2 8l0,p 182 GB 28 9 

• d B, Bh, dk, B 

• Op mi 
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COMPARISON 

Satpkara, Bhaskara and Baladeva 

This is sfltra 11 in the oommentanae of the first two As before 
they do not take this as a pnma facte sutra, but as a mddh&nta one r 
meaning "Water (originates from light) ” 1 


PRIMA. FACIE VXEW (continued) 

SCTRA 11 

“The eabth (ohiqinatbs FROM WiUfi) ” 
VedSnta-pIrij&ta-saurabha 

The earth originates from water, m acoordnnoe with the scriptural 
text 'They (viz waters) created food 1 (Ch&nd 0 24*) 

Vedfinta-kaustubha 

The earth originates from water The sonpturaJ. text 'Those 
waters thought "May we procreate" They areated food’ (Ch&nd 
6 2 4) declares this Similarly, it should be known that everywhere 
the origin, of the efifeot takes place from the immediately preceding 
oanse 

COMPARISON 

Saipkara, Bhfiskara and Baladeva 

This gfltra is not found in their commentanes 


PRIMA FACIE VIEW (oonoluded) 

SCTRA 12 

"(The wobd 'food’ denotes) the earth, ok account of 

SUBJECT MATTER, COLOUR AND ANOTHER SOBXPTTJRAlt TEXT " 
Ved&nta-p&rijSta-saurabha 

By the term 'food* “the earth" is denoted, beoauae the subject* 
matter is the (creation of the) great elements, because its odour is 


i SB 2811 p 006; Bh B 2811 p 182 QB 8810 

• R,Sk 
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de dared by the scriptural text ‘What is black is of the food* 
(Ch&nd 6 4 1 !), and, finally, because of another scriptural text 
‘The earth from water’ (Tait 21®) 

V ed&nta - kaustubha 

Incidentally, the meaning of the word ‘food’, mentioned m the 
scriptural text ‘They created the food* (Ch&nd 6 2 4), is being 
xndioated through the prma facie objector lmnmlf la accordance 
with the complementary text, vu ‘Wherever it rams, then there is 
plenty of food’ (Oh&nd 6 2 4), noe, barley, and the like are not 
ment by the word ‘food’, but the earth alone is the object denoted by 
the word ‘food ’ Why * ' On account of subject matter, odour, and 
another scriptural text, ’ that is, because m accordance with the text 
‘He created that light. He created that water 1 (Ch&nd 62 3), 
the subject matter here is the origin of the great element, beoause m 
the complementary passage ‘That which is the red odour of fire is 
the odour of the light, that which is white is of water, that which is 
black is of the food* (Ch&nd 6 41) the colour (of the earth is man 
turned), and because there are other scriptural texts occurring in 
connection with the same topic, viz ‘Water from fire, the earth from 
water’ (Tait 2 1), ‘What was the froth of the earth beoaxne solidified 
That became the earth’ (Bih 12 2) 

COMPARISON 

Saipkara, Bhfiakara and Baladeva 

This is sfltra 12 m the commentaries of the first two, and sfltra 11 
m the commentary of the last Interpretation same, though not a 
prvmafotnc view 

CORRECT CONCLUSION (Sfltra 13) 

SUTRA 13 

“But ocet account of His Dasran, out account of His mask, 

Hn (is thh okbatob) ’’ 

Ved&nta-pfirJjata-saurabha 

The author states the correct conclusion “On aooount of His 
desire,’’ vu ‘“May I be many”’ (Oh&nd 6 2 3), as well as on aooount 


* & B, Bh, 6k, B 


* B, Bh, 6k, B 
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of the Bonptaral text teaohmg Him, — the Supreme Person, their umar 
soul, is the creator of their effects 

VedSnta-kaustubha 
The author states the oorreot conclusion 

The prma facie view 10 rejected by the term “but” “He” 
alone, 1 e Lord V&eudeva, the supreme cause and the Lord of nil arid 
the lungr soul of the air and the rest, is the creator of the effects like 
light and the rest Why? “Onaooount of His desire, ”ie onaooouot 
of the desire, or resolve, of Him, or of the Highest Person, viz ‘“May 

1 be many”’ (Qh&nd 6 2 3), (and) “On account of His mark”, 
ie on aooount of the group of texts teaohmg Him, viz 1 Abiding 
within the earth* (Bjh 3 7 3), ‘He who abiding within water* 
(Brh 3 7 4), 'He who abiding within the light' (Bfh 3 714), 
‘He who abiding within the air’ (Bph 8 7 7) ‘He who abiding 
within the ether’ (B^h 3 7 12), ‘That itself created itself* (Tart 

2 7) and so on Hereby it should be known that m the passages ‘That 
light thought’ (Qh&nd 6 2 3), 'Those waters perceived* (Chand 
6 2 4) a-nd bo on too, the thinking of the Supreme Being alone (is 
mentioned) Hence, it ib established that no independent creatorship 
belongs to anything else, — it is the Supreme Soul alone who is the 
primary creator everywhere 


Here ends the section entitled “The light” (4) 


COMPARISON 

All others read “ Tad-abhidhy&n&d eva tu”, adding an “eva” 

Saqikara, Bhiskara and Srikanfha 
Interpretation same, though they do not take this sfitra aa 
answering to a pnma facie view This sfitra, aooording to them, 
removes the suspicion, that might have arisen from the above designs 
tion of the successive production of elements, viz that the elements 
give rue to other elements by themselves The fact is that it u the 
Lard himself abiding within those elements that gives nse to the 
next effect 1 

1 as 1S.PP 598 ff , Bh B 23 13, p 133, GtB 2 3 IS 
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Adhikarapa 5 The section entitled “The 
reverse” (Sutra 14) 

SCTRA 14 

“Bu*c thb obdxb (op DiasoLunoir) (is) bbvbbsb to that, abd 

(this) pits or ” 

Vedfinta-parJj&ta-sanrablia 

The order of dissolution is reverse “to that", l e to the order of 
creation”, in aooordanoe with, the scriptural text ‘The earth merged 
in water' (Subfile 2 4 1 ) “And” th« "fits in” on the principle of 
salt and water 

V edSnta -kaus tnbha 

Thus, the order of the origin of elements has been determined in 
brief 'Now, incidentally, t.h«ir order of diasolntion jb being determined 

On the doubt as to whether the order of dissolution is the same as 
the order of creation, or reverse, the suggestion being Bmoe even 
when the prior created object is destroyed, the posterior one is possible, 
(dissolution takes place) through the same order as that of origination 

alrniw 

(The author) states the correct oonolusion “But the order is 
reverse to that” The order of dissolution must be understood to be 
the “reverse” “to that”, i e to the order of the origination of objects, 
wbioh is mentioned in Scripture in the text 'Prom. this soul, verily, 
the either originated, from the ether the air, from the sax the fire, 
from the fire water, from water the earth* (Tait 2 1), * “What was, 
then, existent 1 *' He sand, to them “ Heather being, nor non being, 
nor being and non being Prom him darkness arises, from darkness 
bhQtftdi,* from bhfitfidi the ether, from the ether the am, from 
the air the fire, from the fire water, from water the earth 
That egg arose”' (Snbfila 1 1-3), and which is established by a 
thousand Smjrti passages, vu 'The divinity is without beginning and 
without end, bkewise, indivisible, ageless, immortal, celebrated to be 
unmamfest, constant, likewise nndeoaying, and immortal, sprung 
up from whom beings are born and die That divinity first created 
what ib oaTled mahat from name, the great ahamkfira as well. Mahat 


i P 460 

a Or the tOmuaa aluHphdra Vide V R.M , p 20 
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created ahamk&ra Then the Lord, the Master, who is the support of 
aQ elements, (created) what is oelebrated to be the ether Prom the 
ether originated water, from water fire and air, than from the oonjuno 
turn of fire air the earth originated’, and so on And this “fits 
m” on the ground of the scriptural text ‘The earth marges m water, 
water merges m the fire, the fire merges in the air, the air merges in 
the ether, the ether into the sense-organs, the sense organs m the 
subtle essences, the subtle essences m bhfitfidi, bhht&di in mahat, 
TTifthat m the unmamfest* (Subala 2 4), on the ground of the following 
Rnrif fa passage, viz ‘The earth, the support of the world, merges^ 
divine sage, m water, water merges m the fire, the fire merges m 
the sir’ , and on the ground of observing salt, ioe and the like to be 
dissolved into water What is not mentioned, by the text about 
creation, m the order of the origination of prakpti, mahat, ahamk&ra, 
the ether and so on, is to be supplied from the text about dissolution, 
i e the construction is ‘The ether (merges m) the sense organs, the 
mim organs m the subtle essences, the subtle essences in bhfit&di’ 
The ether merges in the subtle essences, the subtle essences merge m 
hhfltfidi, i e m t&masa ahamk&ra, the sense organs in sense organs, i e 
m the rSgasa ahamk&ra, — since here by the word ' sense-organ’ 
ahamk&r a is understood there being non difference between oanae and 
effect The plural number, viz ‘subtle essences’ is meant for showing 
that the dissolution of the earth and the rest takes place through the 
subtle essences of smell and the rest On aooounb of the three foldness 
of ahamk&ra, the plural number, viz 'In the sense organs*, has been 
used Thus, it is established that dissolution, taking place in the 
above inverted order, is not oontradicted by anything whatsoever 


Here ends the section entitled “The reverse** (0) 


COMPARISON 
Rfim&nuja and Baladeva 

Th« is sfitra 15 in E&m&ntga’s commentary He does not begin 
a new adhikaraqa here, oonoerned with the order of dissolution, but 
oontmuee the topic of the order of evolution Thus the sfitra means 
aooardmg to him And the order (of the origination of the vital- 
breath and the rest), on the oontrary, (stated) in a reverse order (to 
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the real order of succession) fits in (only if there be the origination of 
all effects directly) from thence (l e Brahman) 

That is, in Scripture we have many passages which designate the 
vital breath and the rest as rising directly from Brahman, in opposition 
to the real order of evolution, viz prakjti, mahat, and bo on, and 
these texts are explicable only on the supposition that everything really 
arises from Brahman directly 1 * * 

This is sCttra 13 m Baladeva’s commentary, who follows R&m&nuja 
exactly with the difference that he takes this sfltra as constituting an 
adhifcaraija by itself 9 

8riksyj:ha 

This is sQtra 16 in his commentary, reading different, viz 
substitutes “p&ramparyeoa”, m place of "viparyyayefla" Interpre 
tataon too different, viz he begins a new adhikarapa here, ending with 
the next sfitra, and oonoemed with the question of the origin of sense 
organs, mind and the like, — which according to Nimbftrka begins with 
the next e&tra * 


Adhikaraga 0 The section entitled "Knowledge 
whioh intervenes 1 * (Sti.tr a 15) 

StJTRA 15 

"It rr be objected that xnowubdob akd hotd (must be 
siiAGhd) between (Bbahhabt abb TBS elements) oh account 
op ns indication (nr sobzptdbal text), (and that xhb above 

OBDEB OP OBBATTON IS SET ASIDE) BT (mffl) OBDEB, (WB BBPLY ) 
HO, OK ACCOUNT OP KOK B JP BEOBJSKOE *’ 

VedSnta-pirijata-saiirabha 

If it be objected "On aooount of the indication”, viz ‘From 
him arise the vital breath, the mind, and all the sense organs* (Mu$d 
2 1 3*), “knowledge and mind** must be between Brahman and the 
elements, and "by the order** obtained in this way the above- 
mentioned order is contradicted, — 


i 0x1 B 8 8 15, p 181, Part 8 

»GB 2 8 18, p 177, dhap 3 

•0k B 8 8 15, pp 186 80, Parts 7 and 8 


* 0, R, B, 0k, B 
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(We reply ) "no”, because the above text u not ooncemed with 
a specific order, beoanse the text ‘From him arise the vital 
breath, the Tnmd and all sense organs’ (Muud 213) (is ooncemed 
with laying down only) “the non difference ” of the origin of knowledge 
and Tnmd as well as of the ether and the rest from Brahman alone 1 * * 
In the text under discussion, viz ‘From this soul, verily, the ether 
originated' (Tait 2 I s ), establishing the order of the creation of ele 
merits, — m between the soul and the ether, the categories of the nnmani 
feat, mahat and ahamkftra, well known from texts oonoemed with the 
orders of areatian and dissolution and figuratively implied by the 
phrase “knowledge and mind” (in the sdtra), are to be known, — so 
much m brief 


Vedfinta -kauatnbha 

With a view to enoonraging meditation, and generating reverenoe 
for Brahman, Lard V&andeva, the place from which the world emanates 
and into which it enters, as well as far generating an aversion to the 
world, the ardors of creation and dissolution have been determined 
Now, the order of the origin of knowledge and mind, which promote 
meditation, is being established in harmony with the order of the 
origin of elements 

If it be objected The above mentioned order of the origin of 
elements is Bet aside by the order of the origin of knowledge and 
Thus, knowledge is that through which a thing is known, i e sense 
organ. The sense organs and the mind must be in between Brahman 
and the elements Why 1 “On account of its indication ” An 
indication (hnga) or a mark is that through which something is painted, s 
i e known, an mdioation of that, i e of creation, on account of that , 4 
that is, on acconnt of the scriptural text inchoating their creation, 
vis ’From him arise the vital breath, the mind, and all sense 
organs, the ether, the air, the fire, water and the earth, the support 
of all’ (Muud 213) Henoe the above mentioned order is set aside 
by it — 


i Ie tbs above Mund text simply shows that just as the ether ete rise from 
Brahman, so exactly do the sense-organs, the mind, eto too, — but does not lay 
down a definite order of creation See V K below 

■ Not quoted by others In this connection 

* RooV'hAg ™ to paint 

4 This explains the compound “tel UAgdt' 
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(We reply) “No” Why 9 “On account of non difference,” 
i e because of tho non differi nee of the origin of knowledge and mind, 
oa well as of tho othei and the rent, from Brahman alone The text 
‘From him ame tho vital bit nth * (Muijd 213) and bo on simply 
points out that there is the origin of all from Brahman, and is not set 
aside by the above mentioned, order In tho very name manner, 
sculptural texts like ‘Ho created tho vital breath, from the vital 
breath revoronoe, tho other, tho oil , tho tiro, water, the earth, the sense 
organs, the mind, food* (Pranna 6 4) and so on, designate that every 
thing arises from Brahman, and do not set forth a particular order 
The meaning of the word 'vital breath’ m tho passage ‘From him 
arise the vital breath, tho mind and all sense organs* (Mund 218) 
will become clear latei on 1 And, thus it is established that m the 
aphonsm “But there is” (Br Sfi 2 3 2), only a portion (of the real 
ordei of creation) has been mentioned by the author of tho aphorisms 
So, m the abridged texts designating tho order of the origination of 
elements, such as ‘From tho soul tho ether originated* (Tart 21) 
and so on, the portions not mentioned, vw prukyti, mahat and the 
rest, established by other texts concerned about creation and dissolu 
tion, and figuratively implied by tho phrase “knowledge and mind” 
(m the sfftra), are neoess&nly understood, but there is no contradiction 
whatsoever of tho texts designating the order of the origination of 
elements by other texts 

Here ends the section entitled “Knowledge which intervenes'* (6) 


COMPARISON 

SatpJcara 

The interpretation of the word “avi£ee&t” different, viz “On 
aooount of the non difference (of the organs from the elements) ” 
That is, the organs being of the same nature as tho elements, the 
origination of the former is the same as that of the latter, and not 
different * 


i Vide Br SO 2 4 9 
■ SB 2 318 p 002 
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Adhikaraga 7 The section entitled “The soul” 
(Sfitras 16-17) 

SOTRA 16 

“But tttat designation (of the soul as being boss or dying) 

MUST DEPEND ON (i B BEFBR TO) THE MOBILE AND IMMOBILB 

(bodies), (it is) METAPHORICAL (in befbbenoh to the soul), 

BBOAUSB (THBB3D IB) THE EXB9TBNOB (OF BIRTH AND DEATH) IF 

TBllM BB THE EXISTENCE OF THAT (i B THE BODY) ” 

Vedfinta-pfirlJfitB-sanrabhB 

The nature of the individual soul is being determined now “The 
designation” like 'Devadatta is bom and dead* is metaphorical, and 
as sudh “depends on the mobile and the immobile”, — there being the 
"existence” of birth and death when there is the "existence” of the 
body 

VedSntB-kaustnbha 

It has been pointed out above that the ether and the rest originate 
from Brahman, the unborn, the highest Now the problem is being 
considered, viz whether like them the individual soul, too, is some 
thing to he produoed or not 

The word 'soul’ is to be supplied from the immediately following 
aphorism On the doubt, viz whether the 'soul 1 , l e the individual 
soul, originates or not, the pnma faou view viz In oonformity with 
the designation, viz ‘Devadatta is bom and dead', the soul is bom 
and dies, — is disposed of by the term "bat” This conventional 
designation of the origination and dissolution of the soul "must be 
metaphorical”, le is figurative m reference to the individual soul 
To the enquiry In reference to what then is it literal 1 — (the author) 
replies "Dependent on the mobile and the immobile”, i e it refers to 
the bodies of the movable and the immovable Why? "Because 
(there is) existence, if there he the existence of that,” l e because 
there can be origination and dissolution only if there he the existence 
of that, l e the body, in accordance with the scriptural text 'This 
person being bom and obtaining a body He departing and 

dying* (Bfh 4 3 8) 

COMPARISON 

RSmfinnja 

This is sutra 17 m his commentary He does not begin a nea 
adhikaraoa here, but concludes the topic of the order of evolution 
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He leads both "bhfikta” and "abhfikta” Bad gives two explanations 
accordingly Thus (1) Bat the designation which depends on 
(le refers to) the movable and the immovable must be secondary, 
because of being permeated by the being of that (viz Brahman) 
(Here he reads "bhfikta” ) That is, all the words de^o fan g movable 
and immovable objects are only secondary with regard to those 
objects, bat really denote Brahman, since all objects are modes of 
Brahman, (2) or, all the terms denoting movable arid immovable 
objects are primary with regard to Brahman, beoaose the denotative 
power of all terms depends on the being of Brahman (Here he reads 
"abhfikta” ) i 

Srikaqtha 

This is sdtra 17 m his commentary as well He reads "abhfikta”, 
tabes this stLtra as an adhikaxapa by itself, and interprets it exactly 
like Bfimfinuja * 

Baladeva 

This is stLtra 15 m his commentary He also reads "abhfikta'*, 
takes it as an adhikarapa by itself, and interprets on the whole 
like Bfimfinnja Only the interpretation of the word "tad bhftva 
bh&vxbvftt” is different, viz "Bat the designation dependent on (l e 
referring to) the movable and the immovable must be primary (with 
regard to the Lord), because that fact (tad bhftva) (viz the fact that 
all words really denote the Lord) is something that follows m future 
(l e is not directly known at once, bat is a matter which one comes to 
know after studying Sanptnre)” 8 


StJTRA 17 

"Thb soul (dobs) hot (oBXGXNAxn), oh account oh hoh- 
iobttioh nr Sgbiptohz, akd oh account oh hthbnity (known) 

THHEOBE BOM (i H H&OU SUHLPl'UJUX. THXTS) " 

Vedfinta-pSrfjfita-sanrabha 

TTifl indiv idual "soul" does not originate Why 9 Beoaose there 
is no text about its having origin by nature, and beoaose from 

l (fa B 2 S 17 PP 182 88, Port 8 
9 dk B S 8 17, pp 188 89, Parts 7 and 8 
■ a B 2 8 15, pp 181 88, Chap 8 
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the scriptural texts ‘A wise man jg neither bom nor dies* (Katha 
218 1 * * ), 'Eternal among the eternal' (Katha 513 s ), 'An unborn 
one, verily, lies by, enjoying' (Svet 40*) and so on, the eternity of 
the individual soul is known 

Ved&nta-kanatubha 

If it be argued In conformity -with the texts 'One desirous of 
heaven should perform saanfioes' (T&it Sam 2 6 6 4 ), eto , which lay 
down the means to attaining lordship in the next world, let the desigua 
for m 'Devadatta is bom and dead* refer to the birth and death of 
the body But like the ether and the rest, birth and death must 
pertain to the individual soul as well at the tune of creation and 
dissohition (respectively) Thus there is no oonfliot whatsoever with 
any text — 

We reply “Not, the bouI, on account of non mention in 
Scripture” The singular number ‘soul* implies the dass, 6 m 
aooordanoe with the scnptural text teaching the plurality of souls, 
vu ‘Eternal among the eternal, cons coons among the oonsoous' 
(Katha 5 13, 6 vet 6 18), and in aooordanoe with the aphorism, to be 
mentioned hereafter, viz "And on aooount of non-oontmraty, there 
is no confusion” (Br SO 2 3 48) The soul is not bom, nor dies 
Why* ‘On aooount of non mention in Scripture', le because there 
are no sculptural texts designating the birth and death (of the soul) 
at the tune of creation and dissolution, and, because on the contrary, 
“the eternity" of the soul is known “therefrom”, le from the 
scriptural texts like ' “ Imperishable, verily, 0 ! is this soul, possessing 
the virtue of being indestmotable” ' (Byh 4 5 14), 'A wise man is 
TimtW bom, nor dies* (Katha 2 8), 'Eternal among the eternal, the 
oonsmous among the oonsoions, the one among the many, who bestows 
objects of desires' (Katha 6 13, 6 vet 6 18), ‘The two unborn ones, 
the knower and the non knower, the lord and the non lord' (6 vet 
1 9), 'One unborn one, verily, lies by, enjoying Another unborn one 
leaves her who has been enjoyed’ (6 vet 45) and so on, u well as 
from the following Smpti passages, viz ' “ Nor at any time, verily, was 


i 9 R 6k B 

1 Not quoted by others 

* And not that there la only one soul 


• R,dk,B 

* P SOS, line 27, vol S 
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I not, nor yon, nor these lords of men , nor, venly, shall we ever not 
be hereafter'* * (Gtttfi 2 12), * " Unborn, eternal, oonstant and ancaent, 
he u not hilled when the body u killed** * (Gita 2 20), * “ Who knows 
him to be imperishable, eternal, unborn and immutable, how oan that 
man kill one, O Pftrtha, or cause one to be killed **" (Gita 2 21) 
and so on 

If it be objected There are scriptural texts designating the 
origin of the world together with the sentient, such as, 'All oome 
forth from this soul', ‘Bom of whom, the progenitress of the universe 
let loose the souls with water on the earth' (Mahftn&r 1 4), ‘The 
lord of beings created beings 1 (Tait Br 1 1 10, 1 *■) * “All these beings, 
my dear, have Being as their root. Being as their abode. Being as their 
support" * (GhAnd 6 8 4), “ ‘From wham, venly, these beings arise, 
through whom they live when bom, to whom they go and enter’* ' 
(Tart 3 1) and so on Henoe, the damnl of birth and death of the 
individual soul is not reasonable For this very reason, the initial 
proposition that through the knowledge of one there is the knowledge 
of all, is established, — 

(We reply ) “No ”, because the quoted texts teach that individual 
soul has an origin, which (is not actual origin, but simply) oonsuta in 
the expansion of its knowledge, caused by its connection with the body, 
subsequent to its giving up its real nature at the tune of dissolution. 
If this be ao, then the individual soul too being an effect of Brahman, 
the above initial proposition is established And henoe, it is established 
that Brahman, who in His oausal state pos s es ses the non divided names 
and farms as His powers and is without an equal or a superior, — m 
aooordanoe with the text * “The existent alone, my dear, was this m 
the beginning, one only, without a seoand" ' (GhAnd 6 2 1), — oom.ee 
Himself, as possessed of the manifest names and forms aa Hi a 
powers at the time of the production of effects, to abode as three- 
fold, viz m the forms of the enjoyer (i e the at), the object enjoyed 
(xe the a ait) and the controller (xe Brahman) There is no con- 
tradiction here by any text whatever 


Here ends the section entitled “The soul” (7) 


1 P S3, line 18 voL 1 
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COMPARISON 

Rfim&nuja, Sxfkagfha and Baladeva 
They read “fanteb ” instead of “afiruteb” 1 Interpretation same 


Adhikarana 8 The section entitled “The 
knower” (S fl t r a 18) 


SGTRA 18 

“(Ths soul is) a knowbr, von that vest belabor " 

Ved&nta-parij&ta-saurablia 

The soul, which is an ego, is a knower 

Vedanta -kauatubha 

Thus, it has been pointed oat that the soal does not originate 
like the ether and the rest, smoe it is eternal, as established by Scripture 
Now, incidentally, its nature, etc are being determined 

The word ‘soul’ is to be supplied from the preceding aphorism 
By the phrase “for this reason", the reason mentioned by the term 
'therefrom * (m the preoeding sfitra) is referred to On the doubt, viz 
whether the soul is non-aenlaent by nature, but possessed of the 
attribute of knowledge or mere consciousness, or knowledge by nature 
yet possessed of (the attribute of) being a knower, — the Vaafiepkas* 
and the like hold that it is non sentient, yet possessed of the attribute 
of knowledge, while the Samkhyas and the rest hold that the soul is 
mere oonsoiousnesB 

With regard to it we reply “A knower", i e the individual soul 
is nothing but a knower, l e nothing but know ledge bv nature, yet 
possessed of (the attribute of) being a knower Why! On the 
ground of the following scriptural texts, vw ‘Hero this person 
becomes self illuminating* (Bjh 4 3 9, 14), ‘The person who is 
made of knowledge among the vital breaths, who is the light in the 
heart 1 (Bjh 4 3 7), 'There is no annihilation of the knowledge of 

1 t)rl B 2 8 18, p 188, Fart S, 4k B 3 8 18 p 140 Forte 7 and 8, G B 
3816 

1 Vide V Sfi 8 1 18, and Stajihara Mtira a oonamentary, p 101 
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the knower, because of his mpenahatahty’ (Bfh 4 8 80), * 11 Whereby 
should one know, 0! the knower t” 1 * * * (Brh 2 414, 4015), 'Tbs 
person simply knows', 'For he is the one who sees, 1 hears, 
smells, 8 thinks, conceives, does, the intellig ent self * (Prafina 4 9) 
and so on 

The dootnne of the non sentient soul, on the other hand, u to be 
rejected, — because then the attribute of knowledge by itself, being 
the effector of all practical transactions, will oome to attain primacy, 
and hence the non sentient substratum of the attribute (viz the 
soul), being non liable to salvation or bondage, virtue or vice, will 
oome to be non primary or useless like the nipple an the neck of a 
goat, 8 and finally, because of its opposition to Scripture 

The doctrine of mere consciousness, too, is to be rejected, because 
if consciousness be all pervading, then there will be no perception of 
the pleasure and the like pertaining to the entire body, but if it be 
atomiQ in souse, then there will be no experience of the pleasure and the 
hke pertaining to hands, feet and bo on 

Hence it is established that this soul, known through self- 
oonsdousness, is knowledge by nature and a knower 


Here ends the section entitled “The knower” (8) 


COMPARISON 

Saqikara 

Interpretation different— viz he interprets the word “jfia” as 
eternal consciousness and not as a knower * 


1 Touches 

8 Tarim 

i An amhlwm of any melees or worthless object or person 

* fiB 2 218 p 809 
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Adhikarana 9 The seotion entitled "Depar 
ture" (Sutras 19-31) 

SCTRA 19 

u (The indiv idual soul is atomic ok account or thb sgbiptubal 
mention) OF OTFABTUBB, GOING AND BBTUBNXBfG " 

Ved&nta-parlj3ta-sanrabha 

The individual soul is atomic, because m the texts 'By that 
light this soul departs through the eye, or through the head, or through 
other parts of the body* (Brh 4 4 2 1 ), 'Whoever, venly, depart 
from this world, all go to the moon alone 1 (Kaos 1 2 s ), ‘Having 
oome back from that world to this world for action* (Brh 44 6 s ) 
and so on, there is the mention “of departure, going and returning" 

Vedanta-kaustubha 

Thus, it has been proved that the individual soul is eternal and a 
knover Now its size is being determined 

On the doubt, viz whether this soul is of a middle mze 4 or of an 
all pervading size, or of an atomic size, — if it be suggested It must 
be of a middle size, since pleasure and the rest are experienced all 
over the body Or, it must he of an all pervading size, — 

We reply The individual soul is capable “of departing, going 
and returning" These three are not possible if it be all pervading 
Moreover, if it be all-pervadmg, then experiences of pleasure and the 
hke will result everywhere If, on the other hand, it be of a middle 
Hize, then it must be non-eternal Hence, the atomicity of the soul 
is the only remaining alternative In the passage 'When he departs 
from this body, he departs together with all these* (Eaus 3 3 B ), its 
departure is mentioned In the passage 'Whoever, venly, depart 
from this world, all go to the moon alone 1 (Kaup 1 2), its going 
u mentioned And, m the passage ‘Having come back from that 
world to this world for action* (Brh 4 4 6), its returning is mentioned 


* R 6k, B 
■ A, R Bh, 6k. 

> 6 R 6k, B 

4 I e of the die of the body 
4 Note that NmMrha quotes a different text here 
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COMPARISON 

Saqikara 

He takes sOtras 19-27 as laying down, the pnma facte new 
Literal interpretation same 


SUTRA 20 

"AND (THMB is POSSIBILITY) OP ZHB ST7BSBQUBNT TWO (YES 

GOING AND BBTUHNIHG) through one’s srlp ” 

VedSnta-parij9ta-8aarablia 

Sometimes departing may be possible on the part of even one 
who is not moving, as in the oase of the oessation of the mlerahip of a 
village 1 But, smoe there u possibility "of the subsequent two 
through one’s self” alone, the individual soul is atonuo 

Ved&nta-kauetabha 

As m the oaae of the oessation of the rolership of a village, 
departing, which consists in the cessation of the mlerahip of the body, 
may Bometmiee be possible on the part of the soul even when it is 
not moving But, smoe there oan be the accomplishment “of the 
subsequent two", viz going and returning”, “through one’s self” 
alone, it is established that the individual soul is atomic 


SUTRA 21 

"Ip IT BB OBJBOTHD THAT (THB SOUIj IS) NOT ATOflOO, BBGAUSB 
OP THB SOEEPTUBAL MBNTION OP WHAT 18 HOT THAT, (WB BHFLY ) 
HO, OH ACCOUNT OP THB TOPIC HBENG SOMETHING HUB " 

Vedfinta-p&rijSta-aaorablia 

If it be objected In aooordsnoe with the text, referring to the 
individual soul and darngnuting “what is not that”, viz ’He, verily, 
is the great’ (Brh 4 4 22 s ), the individual soul is “not atomic”, — 

lie when, somebody oeaeee to be the ruler of a village he may be said to 
1 go out 1 

* 4, R, Bh, &k, B 
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(we reply ) “no", because m the middle, the topics is the Supreme 
Soul 

Vedfinta-kaustubha 

If it be objected The individual soul is “not atomic " Why ? 
"Because of the scriptural mention of what is not that,” — “that** 
means atomicity, “what is not that** hhww mm atomicity, on aooount 
of the scriptural mention of that , 1 — i e because m connection with the 
discourse on the individual soul, viz 'He who is made of knowledge 
among the vital breaths, who is the light within the soul* (Bfh 4 8 7), 
there is the mention of greatness m the scriptural text ‘He, verily, is 
the great, unborn soul* (Bjh 4 4 25), — 

(We reply ) “No" Why? “On aooount of the topic being 
something else,** 1 e because the topic is here something o ther than 
the individual soul referred to m the beginning, l e the Supreme Soul, 
who is the topic to be established in the middl* of the section, in the 
text ‘By whom the bouI has been found and realized ’ (B^h 4 413) 


SCTRA 22 

“And as aoootott or ted word itsbu and or mxasuko *’ 
Vedfinta-p&rijSta-Baurabha 

“On aooount of the word itself (viz ‘atomic’) and of measure, " 
mentioned (respectively) m the texts 'Thu atomic soul* (Muqd 
3 1 9 1 ), 'An individual soul is a part of the hundredth part of the 
bp of a hair, divided a hundredfold* (6vet 5 9 *), the individual soul 
is atomic 

Vedanta -kaustubha 

The phrase “the word itself" means the word which is denotative 
of its own atomicity The word “measure** means the measure which 
is separated from 4 all gross measures, 1 e an intensely mmnte measure 
On aooount of these two, the individual soul Is atomic The word 
itself is mentioned m the text 'Thu atomic soul m which the five fold 
vital breath has entered is to be known by means of thought * (Minpd 


i Thu explains the compound “atocakrvtafr” 

® A, B, B, dfc, B 

* Uddhftya mOnam a UnrnSnam 


1 R, Bh, B 
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319) The measure is mentioned in the text 'An individual soul 
is a part of the hundredth part of the tip of a hair, divided a hundred 
fold’ (f§vet 5 9) 'For the lower one is seen to be like the point of 
the spoke of a wheel only' (6vet 6 8) 


StJTRA 23 

"Non oontbadiotioi^as nr thb oasb op thb sandal-pa stb ” 

VedSnta-pSrJjata-aaiirabha 

Just as a drop of sandal paste, though oocnpying one spot of the 
body, refreshes the entire body, so exactly does the soul illuminate 
Hence, the experience of pleasure and the like over the whole body 
is not inconsistent 

VedSnta-kauetnbha 

If it be objected If the soul be atonuo m size, then how oan 
pleasure and the like be experienced over the whole body ? — -we reply 
There is no snob contradiction Just as one drop of yellow sandal 
paste, oocnpying one spot of the body, produces, through its own 
qualify, a pleasurable sensation extending over the entire body, so 
the soul too, occupying one spot of the body, experiences, through its 
own quality, the pleasure and the like extending over the entire body, 
m accordance with the Smrta passage 'This soul, though only atomic, 
abides pervading its own body, as does a drop of yellow sandal paste, 
pervading the body’ For this very reason it has been said by the 
Lord too '"Just as one sun illuminates this entire world, so the 
field owner (l e the soul) illuminates the entire field (l e the body), 
O Bhftrata 1 " * (Qtt& 13 33) 


SUTRA 24 

“Ip IT BB OBJBOTHD THAT (THB TWO OAflBS artb not parallbl) 
OB’ ACCOUNT OP THB SPBOTALfTT OP ABODB, (WB HBFLY ) NO, ON 
ACCOUNT OF THB ADMISSION (OF AN ABODB, VIZ ) IN TBJt HBABT 
CERTAINLY ” 

VedSnta-pfirJJSta-Banrabha 

If it be objected The example of the sandal paste is not 
appropriate, "on aooount of the speciality of abode", — at is directly 
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observed that the drop of sandal paste ooonpiea one spot of the body, 
but it is not known that the individual soul oooupies one part of the 
body, amoe consciousness is ezpenenoed everywhere, — on aooount of 
saah a difference of abode between the two, — 

(We reply ) “No " Why 1 “On account of the admission/' vu 
that the soul, atomic m size, abides m one part of the body, l e “in 
the heart", by the scriptural text 'He who is made of knowledge 
among the vital breaths, who is the light within the heart' (Brh 
4422) The meaning of the term “certainly" is that it is the 
attribute of knowledge (and not the atomic soul itself) which abodes 
m the whole body 


StTRA 25 

“Ob through attribute, like uqht ” 
Ved&nta-p&rijata-saurabha 

The illumination of the body takes place only through the attribute 
of the soul, hi™ the light of a lamp and the like in a room 

V edSnta-kaustubha 

To the objection, viz the doctrine that there is a relation of 
attribute and substratum (between knowledge and the soul) is not 
proper, since our purpose is served by the very nature only (of the 
soul),— (the author) replies 

The term “or" is for disposing of the objection The sense is 
that the experience of the pleasure and the like, pertaining to the 
entire body, by the atomio soul, occupying one part of the body, is 
possible through its attribute of knowledge which is all pervading 
“Ab m ordinary life " In ordinary life, a gem, the sun, a light and 
so on, though occupying one place, illuminate many places, as the 
case may he, through their attribute alone Or else, (the combination) 
may be disjoined as “as in the oase of light", 1 e like the light of 
gams and the rest The doctrine of an attributeless soul, as admitted 
by the S&mkhyas, has been disposed of above 1 

COMPARISON 

damkara reads “lokavat", all others “Slokavat" 


27 


* Vide V.K 1 8 18 
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StJTRA 26 

“The sx ze wd tbq beyond (of znowijqdgb) is as in the case 

OF HWHiTXj FOB THIS (SOBIPTtra) SHOWS ” 

Ved&nta-p&rijata-Baurabha 

But the “extending beyond” of the attribute of knowledge fits 
m "as in the oase of ameH” The sanptural text ‘He has entered 
here up to the body hairs and finger nails 1 (Kan? 4 20 1 ) “shows” 
the individual soul to be the Bubstratum of suoh an attribute 

Vedfinta-kaustubha 

“The extending” of the attribute of knowledge beyond the soul, 
its substratum which is situated within the heart, l e its occupying 
a larger apace, is “as m the oase of smell”, le is just like smell 
occupying a larger space than the flower which occupies a sma ll er 
spaoe The scriptural text 'He has entered here up to the body 
hairs end. fingernails 1 (Rang 4 2 0) " shows’ 1 the soul’s pervasion 
over the entire body by means of its attribute of knowledge, extending 
over a larger spaoe 

COMPARISON 
Saipkara and Bhaskara 

They break this siltra into two different ones, viz “Vyatireko 
gandhavat” and “Tathfi oa dartiayati” * 


Rfimfinuja 

He too reads “oa” m place of “hi”, but does not break it into 
two sutras 


StJTRA 27 

“On account of the separate telaohing ” 
Veddnta-pfirij&ta -saurabha 

Although there is no distmotion between the soul audits knowledge 
in respect of being knowledge, yet a relation of substratum and 


i Nh * quotad JijLolihflgB ^For-ooiMCtupiotation vide Eauf , p 141 
■ 6B pp 610 10 Bh B p 186 
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attribute (between them) is indeed proper Why? "On aooount of 
the separate teaching,” viz “Having mounted the body by means of 
intelligence” (Kan? 3 6 1 ) 

VedSnta-kauetubha 

Appr ehen din g the objection, viz Let knowledge be the essence 
of the soul Hence here the distinction, — viz the substratum is 
atomic, the attribute all pervading, — is not proper, — (the author) 
replies here 

"On aooount of the separate teaching 14 of the attribute from the 
substratum, the soul, in the passages ‘Having mounted the body 
by means of intelligence’ (Kang 3 6), * Having token by his intelligence 
the intelligence of these senses* (Bjh 2 1 17) That is, in spite of 
there being no distraction between the two in respect of being know 
ledge, there oan very well be a relation of substratum and attribute 
between them, since it is m en t ioned in Scripture Equably of nature 
does not neoessanly mean identity, since it is found that in spite of 
there being no d? gfa ' nnta «" between light and its substratum, — both 
being equally light, — there is stall a difference between them 

COMPARISON 

Baladeva 

Thu u sfitra 26 u his commentary, interpretation different It 
answers to the objection that intelligence is not a permanent attribute 
of the soul Hence the sfitra “Intelligence is a permanent attribute 
of the bouI) since there is a separate (i e distinct) statement (in 
Scripture to that effect) ” 9 


ST3TRA 28 

"But Tmmu is tbat DSSKarAnoH oh account op (thh soul’s) 

HAVING THAT ATTBTBUTB AS ITS BSSBNOH, AS IN THH GASS OP THE 

oramiromra being ” 

Vedfinta-pflrij&ta-saiirabha 

“As in the oase of the intelligent one, 14 i e (just as Brahman u 
said to be great, because He Is possessed of great attributes, on the 

i 6 


• GB 2 8 26, p 107, Chap 2 
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ground of etymology thus) ‘Brahman’ is one m whom there are great 
qualities, 1 * * * * * * so the soul has been designated as “Eternal, all pervading” 
(Mund 110 s ), beoanse of posseeamg great attributes In the first 
esse, the Intelligent Being, great by Himself, is great by reason of His 
attributes too In the second oaae, on the other hand, the individual 
soul, atomio m size, is great by reason of its attribute only, — this is 
the >lintmn^p 

Ved&nta-kaustubha 

To the objection, viz If the individual soul be atomio by nature, 
then the texts which establish its all pervasiveness must be oon 
tradioted, such as ‘Eternal, all pervasive, omnipresent, extremely 
subtle’ (M nnH 1 1 0), ‘Eternal, ell pervasive, immobile 1 (Gita 2 24) 
and so on, — the author replies Ho 

The term “but” is for disposing of the objection On oooount of 
having an all-pervasive attribute as its very essence, “that designa- 
tion", viz the designation of the all pervasiveness of the soul, such as 
‘Eternal, all pervasive* (Mtujd 1 1 6), fits in “As m the case of 
the intelligent being ” Greatness is sand to belong to the Intelligent 
Being through His connection with great attributes as well, in accord 
anoe with the Baying ‘Brahman’ is one m whom there are great 
attributes The Intelligent Being being great by nature as well, the 
example holds good only partially 8 Similarly, there is this designation, 
of the all-pervasiveness (of the soul) on the ground of its all pervasive 
attribute only, and not by nature This should be understood here 
Vfisudsva, the Highest Person, is without on equal and a superior and 
all pervasive, m accordance with the sanptural text 'Nothing is 
observed to be either equal to Him or higher than Him* (Svet 6 8) 
The all pervasiveness of others, such as, prakpti, time, and the attribute 
of the individual soul (viz knowledge), is relative (and not absolute) 
There are contraction and expansion of even such an attribute which 
is peculiar to the individual soul, and eternal, m aooordanoe with the 
declarations by the Lord Himself ‘“Knowledge is enveloped by 


1 Bffr+man. 

* Not quoted by others 

8 I e the case of Brahman and the individual soul are not parallel u all 

reepeata bat m same respects cxnly The former is great by nature, as well aa 

great by attnbutea, while the latter is atomio by nature yet great by attributes 

Benu e the two oaaea are parallel only in respect of the second point, and not of 

the first ae evident 
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nesoienoe Thereby beings are deluded ” * (Gltft 5 15), 1 “ In whom that 
nesaenoe has been destroyed by knowledge, in them knowledge shines 
forth like the sun, O Bhftrata I" ’ (Git& 5 10 *) 

COMPARISON 

flam learn 

This is sfitra 29 in his oammentary Interpretation absolutely 
different He takes this and the following three sQtras as laying down 
the oarreot conclusion, viz that the soul is all pervasive, m answer to 
the pnma foots view set forth in ten shtras above Thus, this siltra 
means, aooording to him “But there is that designation (of the 
atonucity of the soul) on aooount of its having that attribute (viz 
buddhi) as its essence, as in the ease of the intelligent being” That 
is, just as Brahman, though all pervading, is designated to be atonuo 
far the purpose of meditation, so the individual soul, though all 
pervading, is designated to be atomio through its limiting adjunct of 
buddhi* 

Ramfinnja, SrTkagtha and Baladeva 

This is stttra 29 in the commentaries of the first two, end sfttra 27 
in the commentary of the last Baladeva leaves out “tu” Inter 
pretation different — viz “But there is that designation (is the 
designation of the soul as knowledge) on aooount of its having that 
attribute as its essence, as in the oaae of the intelligent one” That is, 
just as the Lord, though a knower, is sometimes designated as know 
ledge, so the individual soul too, though a knower, is sometimes 
designated as knowledge, smoe it possesses knowledge as its essential 
attribute* They continue the same topic m the following four 
sfitras, although literal interpretation is the same 

BhJLakara 

This is Bfitra 29 m his commentary Interpretation absolutely 
different Here he points out that the atomicity of the soul, considered 
so long, is not the real form of the bouI, but only its tronsznigr&tory 

i Correct quotation * PraJMayat* 'tatparani" Vide 5 16, p 809 

> &B 2 9 SB, pp 616 ff 

■ Aa B 2 9 29 p 144, Part 2 6k B 2 9 20 p 147, Parte 7 and 8, G B 
28 27 p 108, Ghap 2 
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form Here he follows f§amkaxa, and points out that just as the all 
pervading Brahman is said to be atomic in reference to His abode, 
vu the heart, so the all pervading soul is said to be atomic through 
its attributes of passion and the rest 1 


StJTRA 29 

"Also bboaukh of lasting as long as thb soul dobs, thhbb 

IB NO FAULT, BBGAUBB IT IS SBHN ” 

Vedinta-pfirijfita-saurabha 

The designation of the soul's all pervasiveneaa, due to its attn 
bute, is not inconsistent "Also beoauae of" the attribute lasting as 
long as the soul does, there is no fault, because it is seen", 1 le 
because it is found m the passage ‘"For there is no cessation of the 
knowledge of the knower, because of his imperishability Impensh 
able, indeed 01 is thiB soul”’ (Bth 4 3 30 s ) 

Vedfinta-kanstnbha 

To the objection, viz The attribute of the soul being sometimes 
present and sometimes not, its all pervasiveness due thereto vanishes, 
and as such the designation of its all pervasiveness is open to objections 
— (the author) replies 

The term “also" is meant for disposing of the objection The 
soul is indeed eternal As its attribute too "lasts as long as the soul 
does", le is an eternal attribute accompanying the soul, so the 
Hwngrm+irm of the soul's all pervasiveness is not open to objections, 
beoauae we food that there are texts designating the attribute as lasting 
as long as the soul does, such as ‘"Far there is no cessation of the 
knowledge of the knower, because of his imperishability Imperish- 
able, verily, O! is this soul”' (Bph 4 3 80) 


i Eh B 2 8 SO, p 187 

* CSS ed,p 440, omits the whole sentence which u bat a repetition of the 
g&tra itself The other edition retains it 
■ Not quoted by others 
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COMPARISON 

Saipkara 

Thu u sfttra 30 in hu commentary Interpretation different 
£amkara oontmnes the same theme, and pourte out that the bouI’s 
connection with buddhi lasts so long as the transnugratory state does 1 

RSmflnuja and Sxiknqtha 

Thu is stitra 30 in their commentaries as well The interpretation 
of the word “tad dar&an&t” different, via heoanse it u seen that 
all cows, hornless and so on, are called 'oow' (since they all possess 
the geneno charaoter of oowness) 8 

Bhflskara 

Thu u stitra 30 in hu commentary too Interpretation different, 
ns like 6amkara*s 8 

Baladeva 

Thu u sdtra 28 m hu commentary Interpretation of the word 
"taddarten&t” different, viz because it u seen that the sun and 
its light are oo eternal, and that the sun u both light the 
jQtmunator 8 


SOTRA 30 

“Bor 031 ACCOUNT OF THB APTBOFBIATHjntSS OB WA-B n -gBR TATT OfW 
OB THAT WHICH IS B23BTBNT, AS DT THB CUSH OH VTRTT.Tr v AND 
BO ON ” 

Vedfinta-paiilfita-sanrabha 

During the waking state there u the “manifestation’* “of this”, 
i e of knowledge, which u “existent" indeed during the states of 
deep sleep and so on Henoe, the attribute of knowledge does last 
so long as the soul itself does , just as m youth there u the manifestation 
of virility and so on, which are existent indeed during childho od 


» &JB 2 8 80 pp 619 ff 

■ Art B 8 8 80 p 144 Part 8, 4k B 8 8 80, p 147, Parta 7 and 8 

■ Bh* B 8 8 80, pp 187 88 
* OJB 8 8 88 
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VedSnta-kanstubha 

To the objection, viz if knowledge, the attribute of the soul, 
be eternal, then why should there be no perception of it during the 
states of deep sleep and the rest ? — (the author) replies 

The term “but 1 * implies Knowledge, the attribute 

of the soul, does last as long as the soul itself does Why! "On 
account of the appropriateness of the manifestation of that which is 
e xi st ent ” That is, the attribute of knowledge, which is "existent 
indeed", 1 e is present indeed, m a non manifest form during the states 
of deep sleep and the rest is manifested dnrmg the waking state, — 
just as in youth there is the manifestation of "virility and bo on" 
which ore existent indeed during childhood By the phrase "and so 
on" the natural qualities of magnanimity, good oonduot and the like 
are to be understood 

COMPARISON 

fc. 

Saipkara and Bh&skara 

This is B&tra 31 in their commentaries Interpretation different, 
they continue the same theme — viz the soul's connection with buddhi 
exists potentially m the Btate of deep sleep, eto and is manifested in 
the state of waking 1 


StTRA 31 

"O ruamwi Sja thbbii (will bh) thb oonusQumox op hthbnal 

PMBQ Eg noa r and tsos rbbchpxxoit, on a bhstbiotion with 

BBGABD TO THE ONE OB THE OTHHB " 

VedSnta -p&rlj &ta - saur abha 

On the doctrine of an all-pervasive soul, the perception and the 
non-peroeption, the bondage and the release of the soul must all 
b e co me eternal The soul will be either eternally fettered or eternally 
£cee, — -th us ther e must be "a restriction with regard to the one or the 
other" 

VedSnta-kauatubha 

Ttiin a phorism is meant for indicating the defects m the view 
of who maintain the all pervasiveness of the soul which is 


i£b 8 8 81, p 621, Bh B S88L,p 188 
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consciousness “Otherwise,” le on any view other than our view, 
tie that the soul is possessed of the ftpawntia-l attributes of being a 
knoweTj knowledge by nature and atoznio m size, l e on the doctrine 
that the soul is cons Piousness merely all pervading, there must be 

the “oonsequenoe of eternal perception and non perception” On 
aooount of the all pervading soul being ever nnenveloped, there will be 
perception, on aooount of the existence of mundane existence, non- 
perception In this way, there will result sim ultaneo us bondage and 
release, “or a restriction with regard to the one or the other" On 
our view, an the other hand, the individual soul being of the size of 
an atom, going and returning, being enveloped and being nnenveloped, 
the object to be approached and the one approaching, are all possible, 
and hence the respective difference between bondage and release, 
too, is possible But on youT view, there will result one or the other 
only of bondage and release, having the stated marks There must he 
eternal bondage alone on the part of the bouI which is oonamousDess 
merely and immobile, or there must be salvation alone, — such a 
restriction will result Hence, it is established that the individual 
soul is possessed of the attribute of being a knower, is knowledge by 
nature and atomio m size 


Here ends the section entitled “Departure" (9) 


COMPARISON 
Saipkara and BhSskara 

This is sutra 82 in their commentaries Interpretation different 
as before They adduoe here an argument for the engtenoe of budflhi, 
being connected with which the all pervading soul beoomes atomio 
Thus (The existence of bnddhi must be admitted) otherwise there will 
he the consequence of eternal peroepkon and non perception 1 


1 6jB 2 8 82, p 622 Bh B 2 3 82, p 188 
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Adhikarana 10 The aeotion entitled “The 
agent’* (Sutras 32 39) 

StJTRA 32 

“(ThB INDIVIDUAL SOUL is) AS AGHNT, BBOAUS3 OP ScKEPTUBB 

HAVING A SENSE 11 

Ved&nta-parijata-saurabha 

The soul indeed ib “an agent”, heoanae the aanptural texts, 
informing ns about the means to enjoyment and salvation, such as 
’One desiring heaven should perform a saonfloe* (Tait Sam 2 6 6 1 ), 
’One desiring salvation should worship Brahman’s and so on, have 
a sense 

Vedanta-kanstubha 

Now incidentally, the problem whether the soul is an agent is 
being discussed 

-On the doubt, viz whether the individual soul is an agent or 
not, — if the pnma facie view be as follows In the Katha valh it 
is denied that the individual soul is an agent, thus 'If the killer 
thinks to kill, if the killed thinks himself killed, both these do not 
know This one does not kill, nor is killed’ (Katha 2 19), and it 
has been declared by the Lord too ‘ “AH actions are done by the 
gagas of prakpti The soul, deluded by egoism, thinks ’I am the 
agent * ” ’ (Gltfi 3 27) Hence, the gugaa alone are agenta, but never 
the soul, — 

We reply The soul alone ib the agent Why ? “Because of 
Scripture having a sense”, l e because the scriptural texts, teaching 
the means which are dependent on sentient beings, subject to enjoyment 
and salvation, viz ‘Only doing works here, let one desire to live a 
hundred years’ (l£A 2), ‘One dewing heaven should perform sacrifices * 
(Tait Sazp 2 5 C), ‘One desiring salvation should worship Brahman', 
’Let one worship calmly’ (Ch&nd 3 14 1) and so on, have a sense 
If those non sentient objects (viz the gnnaa) be the agent, the aanptural 
texts +Aftnhnig the means must be senseless 

The (above quoted) scriptural text, on the other hand, shows that 
thft soul being eternal cannot be killed, but it ib not by any wiwtra 


1 R, B, p SOB, lmi> 27, vol S 

>BB 
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concerned -with denying that the sool is an agent The Smrfa 
passage, too, shows only that the soul, which is deluded by the gagas 
of prakrfc, is an agent of mundane activities through those gagas 
And, this has been stated by the Lord Himself thus ‘ " Those deluded 
by the gugas of prakpti are attached to the activities of the gugas”' 
(Gltft 3 2 9) If the gunas be the agent and not the soul, than the 
following statements will be nullified viz ‘ “Bat if you will not carry 
on this righteous warfare” 1 (Gltft 2 33), ‘“For through action alone 
Janaka and the rest have attained to perfection Having an eye to 
the good of the world also, you should perform actum”’ (Gita 3 20), 
* “Whatever you do, whatever you eat, whatever you offer, whatever 
you give, whatever you practise as penanoe, — -make that an offering 
to me”' (Gltft 9 27), ‘“I am firm, with my doubts removed I will do 
according to your word”* (Gltft 18 73) and so on 

COMPARISON 
Saipkara and Bhfiakara 

This is siltra 33 in their commentaries lateral interpretation 
same, but they hold that the soul's state of being an agent is not 
natural, but due to limiting adjuncts 1 The same remarks apply to 
the following three sutraa also, which will not be noted separately 


SCTTRA 33 

“On account op the teaching or (the soul's) moving about ” 
Vedtata-pSrJJ&ta-saura'bha 

“On account of the teaching of (the soul’s) moving about,” 
in the passage He moves around m his own body aa desired” (Bfh 
2 1 18 *), it is an agent 


V edftnta-kauatubha 

“On aooount of the teaching'' of the soul's “moving about”, 
i e of its roaming around, m the passages 'He, the immortal, goes 

1 &B 2 8 82, p 628 Bh B 2 8 82, p 188 For the different senses of the 
ward'upddfo’ m the systems of daipkara end BhBskaxa seeBh B,eto 
* 8, B, Bh fik 
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wherever he wishes' (Bfh 4 3 12), 'He moves aro und in his own 
body as desired* (Bfh 2 1 18), the individual soul is an agent, — this 
is the sense 

COMPARISON 
Rfimanuja and SrfkaqLfha 

They take this sfitra and the next as one sutra by reversing the 
order and adding a “oa” thus “Upftd&n&t vih&ropadeti&o oa” 1 * * 


StJTRA 34 

"Oh account op taxing ” 

V edanta-pfirlj Sta-saurabha 

Beoause of the scriptural mention of the taking (by the soul) 
thus 1 So exactly he, having taken the senses ’ (Bfh 2 1 18) 

Vedanta -kaustubha 

On aooount of the sanptural mention of the taking (by the soul) 
in the passage which introduces the topio thus 'Just as a king’, 
and oontmues ‘So exactly does he, having taken these senses’ (Bjh 
2 1 18), 'Having taken by his intelligence of these senses 1 (Brh 
2 1 17), the individual bouI is an agent 


SUTRA 35 

“Also OH ACCOUNT OP THE DESIGNATION (OP THE SOUL AS AH 
AGENT) WITH BBOARD TO ACTIONS, OTHERWISE, (THEBE WILL BE) 
BaVEOBSAL OP DBSOBIPnON ” 

Vedfinta-pSrlJSta -saurabha 

"Also on account of the designation (of the soul) as an agent ” 
thus ‘Understanding performs a sacrifice ' (Tait 2 5 a ), the soul is an 
agent If by the word ‘understanding* buddhi be understood and not 
the individual soul, the instrumental case would have been used 8 


1 6rl B , p 16S, Part 2 6k, B p 1S8 Farts 7 and B 

8 6, R, Bh, 6k, B 

* I a the mitrnmental case 'm#A&n«na' would have been naed. 
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Vedanta-kaustubha 

“Also on acoonnt of the designation* 1 of the individual bouI, 
denoted by the term ‘knowledge \ as an agent of ordinary and Vedio 
“actions” thus * Understanding performs a sacrifice, performs 
actions as well* (Tait 2 5), the individual soul is an agent 

If it be objected By the term ‘understanding* buddhi is to be 
understood and not the individual soul, — (the author) replies “ Other 
vise, xe if by the term ‘understanding’ the individual soul be not 
understood, but buddhi is understood, then there must be “reversal 
of the description”, le buddhi being the instrument, there must 
have been the designation of an instrument thus 'by unders tanding * 
But there is no saoh designation Henoe, here is a darngnafi^ i of an 
agent by the stated case ending, viz ‘Understanding’ Hence the 
individual soul is an agent 


SUTRA 36 

" There is no khstbiotion as in the case of phbotption ” 
Vedfinta-pirijfita-saurabha 

“ There is no restriction” with regard to the actions based on the 
perception of their fruits 

VedSnta-kaustubba 

To the objection, viz if the individual soul be the agent, then 
having taken into consideration the good and the evil which are the 
fruits of good and evil works, and being disgusted with the evil, it, 
with a view to obtaining the good, ought to do what is conducive to 
the latter, — (the author) replies 

“As m the ease of perception *’ Just as there is the perception 
of the good and the evil which are the fruits of good and evil works 
performed previously, so there is “no restriction” with regard to works, 
smoe we find that people are by chanoe sometimes inclined to what is 
beneficial and sometimes to what is not beneficial 1 


1 I e although a man perceives the good and evil result* of his past acta 
yet there u no fixed rule that he always afterwards does what is good and avoids 
what u had As he la ruled by external droumatancea, ha may sometimes ha 
inohned to what is had, though knowing from hia past experience* that suoh sots 
lead to harmful oonsequenoea 
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COMPARISON 

Supkara 

Thu ib sfitra 37 m his commentary Interpretation different, 
vie “As m the oase of perception, there is non restriction ('with regard 
to actions) ” That u, just aa the soul, though free with regard to 
perceptions, sometimes perceives what is good, and sometimee what 
is bad, so the soul, though free to act, sometimes does what is good, 
and sometimes what is bad 1 2 * 

RAmanuja, Srikaqflia and Baladeva 

Thu is scLtra 86 in the commentaries of the first two, but stltra 86 
m the commentary of the last They interpret it as following (If 
pr&krti were the agent and not the individual soul, th«n there would 
be) non restriction (of actions) as in the oase of perception” That u, 
just as it has been shown 1 that if the soul be all pervasive no definite 
perception will be possible, so if prakrta be the agent, no defmte activity 
will be possible, since prakjtL being all pervading and ooznxnon to all, 
all activities would produce results m the oase of all souls, or produce 
no results in the oase of any one * 


SUTRA 37 

“Qk acoouhtt op xeb reversal or power ” 
VedSnta-pfirljfita-saurabha 

If buddhi be the agent, then its instrumental power will oease, 
audit must to have the power of an agent Hence the individual 

soul u the agent 

Vedfinta-kaustubha 

To the objection, viz m the text ‘Understanding performs a 
saanfloe* (Tart 2 6), by the word ‘understanding* buddhi alone is to 
be understood, and it is the agent Hence there instrumental oase 
has not been used 4 — (the author) replies 

1 6 B, 2 8 87 p 625 

■ Under £il B 2882 6k B 2 8 82, OB 2880 

• fid B 2 8 86, p 108 Bart 2, 6k B 2 8 86 p 108, Parte 7 and 8, GJ3 

2 3 80, p 208 Chap 2 

« Vide VJPS 2 830 above 
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The individual soul alone is the agent If buddhi be admitted to 
be the agent, then “on account of the reversal of power", its instru- 
mental power will cease, and it must oome to have the power of an 
agent Moreover, if buddhi be the agent, then the power of enjoyment, 
too, must pertain to it alone This being so, bondage and release 
must result on the part of buddhi alone 

COMPARISON 

Rfim&nuja, firfkajtfha and Baladeva 

This is sutra 37 in the commentaries of the first two, but sfitra 36 
in the commentary of the last Theor interpretation is similar to the 
last portion of ^rlmvAsa’s interpretation, viz that if buddhi or prakffa 
be the agent, the power of enjoyment too must belong to it 1 * * 


SOTRA 38 

“Ann on account on thb absnnob of bbbf oonghnh&axeon ” 
Vedanta-pftrijata-eaurabha 

If the soul be not an agent, then “the absence of deep 
oonoaDtratum", due to something which is absolutely different from 
the non sentient, 8 will result, and hence the soul is the agent 

Vedanta-kaustubha 

“Peep concentration" means abiding as having Brahman for 
one’s soul, after meditating on one’s own form, — distmotfrom the body, 
sense-organs, mind and intelligence, — -preceded by the stopping of the 
functions of the mnuL As the “absence of such a deep concentration", 
the means to salvation, will result, if the individual soul be nob an 
agent, — it is known that the individual soul alone is the agent 


i frl B 2 8 87 p 163, Part 2 gk B 2 8 37, p ISA, Parti 7 and 8 OB 

2 1 86, pp 208 9, Ghap 2 

■ jMtana^mdtrSt, i e from even the slightest portion of the nan-aanttant 
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St)TRA 39 

“And zskb a oakphntbb, in both ways ” 
Vedanta-parjJSta-saurabha 

The soul 'vote or does not act according to its own wish, “like a 
carpenter”, and os such a situation is possible “in both ways” If 
buddhi be the agent, then there being the absence of desire and the 
like on its part, there will be the absenoe of such a situation 

Vedfinta-kaustnbha 

The soul, — the nature of which is to act or abstain from acting, and 
which is possessed of the attributes of 'being an agent* and bo on, lasting 
ao long aB it itself does, — though oonneoted with a group of instruments 
like speech and the like, performs actum or does not perform, action 
according to its wish, and thus if the soul be an agent a situation Is 
possible “in both ways”, — just as a carpenter, though provided with 
instruments like axe and the rest, constructs chariots, eto , according to 
his wish But acting or refraining from action is not possible on the 
part of buddhi, which is an instrument hire the axe, by reason of itB 
non sentaenoe On account of the eternity of its proximity to a 
sentient being, as well as on aooount of the absenoe, on its part, — of 
any desire — the cause of action or inaction, — there must be either 
eternal activity or eternal non activity, on its part Hence, it is 
established that the soul alone is the agent 


Here ends the section entitled “ The agent** (10) 


COMPARISON 
Saxpkara and Bhfiskara 

TTiih is Bfitra 40 in their commentaries Interpretation absolutely 
different They take it to be forming an adhikarapa by itself, oon- 
oecmed with the question whether the individual soul is an agent by 
nature or as oonneoted with limiting adjuncts, and accept the seoond 
alternative Hence the parallel instance “i e yathft oa takga” 
is interpreted differently by them thus In ordinary life a carpenter 
is miserable and so long as be is an agent, 1 e works with his tools. 
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eto But when he returns home, lays mida his tools and is no longer 
an agent, he becomes happy In the ver y sam e manner the soul 
suffers so long as it is an agent through nescience, bat when it returns 
home, i e realizes its real state, frees itself from sense organs and so on, 
and oeases to be an agent, it becomes happy 1 

Baladeva 

TTuh is siltra 38 m his oommentary He takes it to be an 
by itself Interpretation different, viz “And Til™ the 
oarpenter (the soul is active) m two ways” That is, the carpenter is 
an indirect agent through the medium of its instruments, and also a 
direct agent in handling those instruments themselves Similarly, 
the soul is an indirect agent through its sense organs, and is also a 
direct agent m the act of controlling those sense organs 2 * * 


Adhikarana 11 The section entitled “Under 
the oontrol of the Highest” (Sutras 40 41) 

SUTRA 40 

“Btjt (the ageetshep or the soul pboobeds) pbom teds Highest, 

BECAUSE THAT IS TAUGHT BY SCBEPTUBB ” 

V edSnta -p&ri j fita -saurabha 

The agentship of that individuaL soul prooeeds “from the Highest” 
as its cause, in accordance with the scriptural text “Entered within, 
the ruler of men” (Tait Ar 3 11 1, 2 8 ) 

Vedfinta-kaustubha 

How the problem is being discussed whether the individual soul 
u an agent as controlled by the Highest Soul, or independently 

On the doubt, viz whether the stated agentship of the individual 
soul is under its own control or under the oontrol of the Highest Soul, 
if the pnma fane view be Under its own control alone In ordinary 

1 6 B S 8 40, pp 628 29, Bh B 2 8 40, p 189 

a GB 2 8 88 p 120, Ohap 2 

•B,p 181 
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hfe, a man engages him self to tilling and the like by him self out of 
desire for orops, bat does not wait for the Highest, — 

We reply The agentahip of the individual soul proceeds “from 
the Highest 11 as its cause Why * On the ground of the following 
scriptural tests Tar he alone makes one, whom he wishes to raise 
up from these worlds, do good deeds He alone makes one, whom 
he wishes to lead down from these worlds, do bad deeds* (Kaug 
8 8), ‘Entered withm, the ruler of men’ (Tait Ir 8 11 1, 2), ‘Who 
rules the soul withm’ (6at Br 14 fl 7, 30 2 ) and so on, as wdl as on 
the ground of the Snqti passages, viz 1 “And I am situated withm the 
heart of all Prom me prooeed memory, knowledge and their absence ”* 
(Glt& 15 15) 

COMPARISON 
Saxpkara and BhSekara 

Literal interpretation same, although as before they are speaking 
of the soul’s agentahip being due to lmnfting adjuncts The same 
remarks apply to then interpretation of the next sutra 


StiTRA 41 

“But (tot Loot maxes tot soul act) having to tot 

EFFORTS HADE, ON AOOOUNT OF TOT FUTILITY OF WHAT IS 

ENJOINED AND WHAT IS PBOHTBTTBD AND BO ON ” 

Vedanta-p5rlj9ta-Baurabha 

The term “bat” is meant for disposing of the fault of inequality. 
The Highest Being, who has “regard” far the works done by the 
individual feral, malms it do good deeds and the rest m another birth 
too, “on aooount of the futility of what is enjoined and what is pro- 
hibited” 

Vedfinta-kaostnbha 

To the objection, viz if the Supreme Soul be the mufti gator, then 
He must be open to the charge of inequality and rest, — the author,, 
replies 
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The term “bnt” is meant for disposing of the above objection 
The Supreme Soul, who has “regard” for, le takes into aaoount, 
the efforts made by the individual soul, 1 e for its good and bad 
deeds, makes it do good deeds and the rest in another birth too, and 
gives it pleasure and the like accordingly Henoe, He cannot be 
charged with partiality, etc 

If it be asked Why should the Supreme Being take into aooount 
the efforts made by the individual soul* — the author replies "On 
account of the futility of what is enjoined and what is prohibited” 
If the Highest Person takes into aooount the efforts made by the soul, 
then alone, injunctions and prohibitions, such as, ‘One who desires 
for heaven should perform the Jyotitfoma sacrifice ’ (Ap 6 S 10 2 1 *), 
“A Br&hmana must not be killed” and so on, do not become futile 
The meaning of the phrase, “and so on” is that faults like suffering 
arising from good deeds, and happiness arising from bad deeds, and 
so on, result Since the Supreme Soul takes into aooount the works 
done by souls. He cannot, by any means, be charged with inequality, 
etc , though He is the instigator of what is enjoined and what is pro 
hibited, and is, thereby, the bestower of favour and disfavour Under 
the aphorism “(There are) no inequality and cruelty (on the part of 
the Lord), because of (His) having regard (for the works of souls)” 
(Br Sff 2 1 33), it has been said that no inequality and the zest pertain 
to the Highest in His creation of the variegated world — this is the 
distmotum * Hence, the Highest Person, omnipotent and the Lord 
of all, jus the mstagator of good deeds and the zest m accordance with the 
good and bad deeds performed before, and is the giver of fruits accord- 
ingly to them Thus, it is established that the individual soul is an 
agent as controlled by the Highest 


Here ends the section entitled “The Highest” (11) 


i P 209 vol 2 

* I e there u no repetition here, imce under Br 60 2 1 83 it has been 
shown that the Lord is not partial aa a creator whereas it is being shown hare 
that He is not partial aa an mahgator to action 
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Adhikar&ua 12 The section entitled "A 
part’* (Sutras 42-5 2) 


SUTRA 42 

“(Teh individual is) a past (of Bbajbocan), on account of 

TEH DESIGNATION 07 VARTHTT, AND OTHHBWISH, ALSO BOMB 
BHAD (THAT R^AinwAU IS 07) r THHi NATUBH 07 TDSHHKDCBtN, 
GAMBLHBS AND fTTW1B BHST ” 


Vedanta-p&rij&tn-saurabha 

The individual soul is a part of the Supreme Soul, in accordance 
with the designation of difference m texts like ‘The two unborn 
ones, the knower and the non knower, the lord and the non lord’ 
(Svet 1 9) and so on 1 , and on aooount of the designation of non 
difference m texts like 'Thou art that* (Oh&nd 6 8 6, etc ) And 
“also” the Atharvaipikas "read” that Brahman is of “ the nature of 
fishermen, gamblers and the rest ”, thus “Brahman are the fishermen, 
Brahman are the slaves. Brahman axe these gamblers” * 

V edanta -kaustubha 

It has been pointed out that the agentship of the individual soul 
is under the oontrol of Brahman Now, the author is pointing out 
the relation between the two, consistently with the scriptural texts 
HAnignnAing both difference s-nd non difference 

On the doubt, viz whether the individual soul is different from 
Brahman or non different from Him, or a part of Brahman as 
such both different and non different from Him, — if it be suggested 
The individual soul must be different from Brahman, as a man is 
from the king, because the texts designating non difference are figura- 
tive and because a non difference between the non knowing and the 
all knowing is impossible Or, it must be non different only (from 
Brahman), because the scriptural texts dnaignatitig difference are 
figurative There being a mutual opposition between difference and 
non difference, of either the texts about difference or the texts about 
non difference must oertamly be metaphorical, — 
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We reply The individual soul is neither absolutely different 
from the Highest Person, nor absolutely non different from Him, bat 
is a part of the Highest Self, m aooordanoe with the scriptural text 
“For he is a part of the Highest” A 'part* means a 'power 1 , m 
aooordanoe with the scriptural text "This individual soul, a power 
of the Highest, is small m power and not independent” A 'part’ 
should not be understood here as a portion, actually severed hke a 
portion of wealth and the rest, for if the individual soul be a portion 
out off from Brahman, then texts like 'Without part' (6vefc 6 19) 
and the hke, will be contradicted, and because if it be hke a portion 
of wealth, there will result an absolute difference (between Brahman 
and the bouI) and henoe the texts hke 'Thou art that’ (Chftnd 0 8 6, 
etc ) will be Bet aside (The true view is ) The individual soul is, 
by nature, different from the Supreme Person, predicated to be the 
whole, and the ocean of a mass of attributes hke ommsoxenoe and the 
rest, — amoe it is predicated to be a part, and is subject to bondage 
and release But it is yet non-different from Hun, as its existence 
and activity are under the control of the whole Why * "On account 
of the designation of variety”, i e on aooount of the designation of 
difference, "and otherwise”, le and on account of the designation 
of non difference The sense is that the two kinds of texts being of 
equal fbroe, there is a natural difference — non difference between the 
individual soul and the Supreme Soul The following are designations 
of difference 'Who rules the soul within’ (6at Br 140 7, 30 1 ), 
'Entered within, the ruler of men’ (Tait Sr 3 11 1, 2 s ), 'The soul, 
verily, is supreme, self dependent, possessed of superior qualities’, 
'The individual bouI is possessed of little power, not self dependent, 
lowly’, 'The two unborn ones, the knower and the non knower, the 
lord and the non lord’ (6vet 1 9) and so on The following are 
designations of non difference 'Thou art that* (Ghftnd 0 8 6, eto ), 
'This soul is Brahman* (Bfh 2 519, 446), *1 am Brahman’ 
(Brh 1410) and so on And "also” the followers of one branch, 
m the jStharvanikas, "read” that Brahman is of the "nature of 
fishermen, gamblers and the like ” thus “ Brahman are these fishermen, 
Brahman are the slaves, Brahman are these gamblers” 


1 P 1074 line 18 
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COMPARISON 

Sajpkara 

Literal interpretation same, although as usual Samkara holds 
that the soul is not a real part of Brahman, but a part aa if were 1 * 
The same remarks apply to the following two sutras 


SOTRA 43 

“Oir account op ran wording op a saorbd tbit ” 
Ved&nta-p&rijfita-saurabha 

14 On aooount of the wording of the saared text/’ viz 1 A foot of 
him are all beings 1 (Bg V 10 90 3*, Gh&nd 3 12 0), the individual 
soul is a part of Brahman 


Vedfinta-kaustubha 

The individual soul is nothing but a part of the Supreme Soul 
Why? Also “on aooount of the wording of the sacred text” 4 A foot 
of him are all beings, three feet of him are immortal m the heaven' 
(Eg V 10 00 3, Gh&nd 312 6) A ‘feet* means a 'port' 


SCTRA 44 

“And, mobsovbb, (it is) declared by Saqtm ” 
Vedfinta-p9rJJ&ta-Baarabha 

It is declared by Smrti also that the individual soul is a part of 
‘Rrn.'hmAn thus 4 "A part of my own self, m the world of men, has 
become the individual soul, the eternal ” 9 (Gltfi 15 7 8 ) 


1 g B 2 S 48, p 630 

> P 849, lms 19 
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Yedfinta-kaustubha 

It has been declared m a Smyti passage by the Highest Person 
Hhnaalf that the individual soul is a part of Brahman, thus “*A part 
of my own self* in the world of men, has beoome the individual soul, 
the eternal” * (Gttfi Iff 7) 

COMPARISON 


R&m&nuja 

He omits the “oa” 1 


SOTRA 45 

“But T.nrw LIGHT AJSTD TEES BUST, HOT 80 KBH HlGHIlST ” 

Yedanta-pArijSta-saurabha 

Though the individual soul is a part of the Supreme Person, yet 
the whole (1 e the Lord) does not expenenoe pleasure and pam, just 
as “light and the rest” are devoid of the virtue or vine inhering in their 
parts 

Yedffnta-kanstubha 

To the objection, viz then the virtue or vioe p^n-jun-mg to the 
individual soul may belong to the Supreme Soul too, seeing that a 
port has no separate existence from the whole, — the author replies 
here 

“The Highest,” le the Supreme Soul, does "not” become 
"bo”, i e does not oozne to share the virtue and vioe pertaining to the 
individual soul The author states a parallel instance “lake light 
and the rest”, 1 e just as “light”, 1 e the sun and the rest, are not 
touched by the attributes of their rays which are their parts, 1 e by 
then oont&ot and the rest with pure and impure objects By the 
phrase “and the rest”, the ether and the like are understood, le 
just as the ether and the like are not touched by the good qualities 
found m the sound of oonoh-ahell, cuckoos and bo on ( nor by the bad 
qualities found in the sound of crows and the like The term “but” 
is suggestive of the absence of an intermixture of the attributes of the 
part and the whole The objections, resulting from the apprehension 
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that the Highest Being is subject to k&rmas by reason of His connec- 
tion with the hearts of individual souls which ore subject to harmas, 
have been disposed of, on the ground that the Lord is not subject to 
harmas, under the aphorism “Enjoyment results" (Br SO 12 8) 
Under the aphorism “Not even on aooount of place” (Br BO 3 2 1), 
we shall dispose of (the objection based on Brahman’s being connected 
with ‘places’, viz the hearts) on the ground that the Lord, having 
the ‘places’ by nature, is yet not subject to harmas Here, on the 
other hand, it should be known that the objections raised on the 
ground of His own parts are disposed of 1 

COMPARISON 

fl ft.rp1rfl.r ft 

This is sfitra 46 m his commentary The general import of the 
sfitra, as well as the interpretation of the phrase z e “prakfid&divat ” 
different Hie develops his doctrine of upfidhi here Thus, the 
sutra means, acoordmg to him Just as the light of the sun and the 
moon, pervading the entire expanse of the ether, appears to be straight 
or bent accordingly as the limiting adjunct with whioh it is in contact, 
viz finger, etc are straight or bent, but does not beoome so really, 
or just as the ether, though imagined to move when jars are moving, 
does not really move, or just as the sun does not really tremble when 
its images on water tremble, so although the individual soul undergoes 
pleasure and pain, Brahman does not, smoe the soul is but a flotations 
part of Brahman, due to hmitiug adjuncts, and not a real part 8 

RSm&nuja and Snkagfha 

They too develop here their peculiar theory of ViAst&dvaita 
Thus, the sutra means, acoordmg to them "(The individual soul is a 
part of Brahman) as light and the rest (of the sun, etc is of the sun 
and so on), not so the highest (i e Brahman is not of the same nature 


lie there u bo repetition here Under Br Su 1 S 8, zb has been shown 
that BX BhBSBPf th rnig h nmniariwl with -faha Jiaaria of mdiyidnaJ eouls IB not BUbjOOt 

to pleasures and pam In this antra it is shown that Brahman, though 
oonneoted with the individual souls as their whole is not yet subject to their 
pleasure and pam And under Br Sfi 3 8 1, it will be shown that Brahman, 
though the inner controller, is not subject to the states and faults of souls 
* 4 B 2 8 46, pp 688 839 
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as the soul) ” That is, the soul is a part of Brahman in the sense of 
being an attribute (vriegana) of Brahman , and just as the attribute and 
its substratum are not identical, so the soul and B rahman are not 1 * * 
They oontmue 1±ie same topic m the following two sfitras 

Baladeya 

This is sfxtra 44 m his commentary Interpretation absolutely 
different He begins a new adhikaraga here (five sfitras) concerned 
with the question of the Lord's incarnations Thus, this sfitra means, 
aooordmg to him “But supreme (incarnations of the Lord are) not so , 
(i e parts of the Lord as the individual souls are), as in the case of 
light” That is, ]uat as though the sun and the fire fly are both oalled 
'light yet the word has a different meaning when applied to the sun, 
bo though the moamations and ordinary individual souls are both 
called 'parts’ of the Lord, yet the word has a different m Awning when 
applied to the moamations, l e it means then the entire Lord a 


SUTRA 46 
“AXTD Su^lia DBQLABB ” 

Vedfinta-pfirljfita-saurabha 

“And Smytafl declare” 'Of these, He who is the Supreme Soul is 
declared to be eternal and free from the properties of matter, and He 
ib not touched by the fruits too, just as a lotus leaf is not touched by 
water 1 The active self, on the other hand, is something different, 
who is subject to bondage and release* (Mah& 12 13754-1375S 4 ) 

Vedfinta-kaustubha 

The sages also declare that the part alone is subject to the fruits 
of actum done by itself, but not the whole, thus 'Of these, He who 
is the Supreme Soul is declared to be eternal and free from the properties 
of matter, and He is not touched by the fruits too, just as a lotos 
leaf is not touched by water — The active self, an Hie other hand. 


1 B 2 8 46 pp 161 62, P art 2,6k B 2 8 46, pp 161 62, Part* 7 and 8 
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u something different, who is subject to bondage and. release He is 
subject to seventeen i&As (Mah& 12 13764-5 6o) It has been 
declared by Scripture, too, thus ‘Of the two, one eats the sweet berry, 
the other, without eating looks on* (6vet 4 6, Mund 311) 

COMPARISON 
Rfimfinuja end firikaqfhft 

They quote from Smjti to show that the soul is the attribute of 
the Lord 1 * * 

Baladeva 

He quotes from Bm^ta to show that the moamatums are not parts 
of the Lord m the same sense the individual souls are 8 


StJTRA 47 

"Injunction and fbohibmon (six nr) on account ot (the 

SOULS’) CONNECTION W I TH BODIES, AS IN THE GASH 07 HIRE AND 

BO ON ” 

Vedanta-parljfita-saurablia 

"Injunction and prohibition” like 'One who is desirous of heaven 
should perform sacrifices* (Tait Sam 2 6 6 s ), ‘A dfldra is not to be 
initiated to a eacnfloe * (Tait Sam 7 1 1 4 5 ) and so on do indeed fit m, 
on aooount of the connection of the individual souls with different 
bodies, in spite of their being an equality among them as parts of 
Brahman, just as fire is brought from the house of a 6rotnya,® but not 
from the crematory, or just aa water and the like, touched by dean 
persons, pda and so on are accepted and not others 

Ved&nta-kaustubha 

If the individual souls be all equal as parts and the rest of Brahman, 
then to whom oan the injunctions and prohibitions refer f Listen 1 
In spite of their sameness, injunctions and prohibitions like ‘One 


1 3d B 2 S 40, p 162 Parts, 3k. B 2 8 46, p 160, Parts 7 and 8 

a GkB 3846 

* P 208 line 27 vol 2 Not quoted by others 

* P 241 line 21, vol 2 Not quoted by others 
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desirous of heaven should perform saenfloes’ (Tsit Sam 2 6 5], 
J Henoe a 6udra is not to be initiated to a saanfioe’ (Tait Sam 711) 
fit in on aooonnt of their oonneotion with different bodies, "as in the 
oase of fire and so on’*, l e lust as in spite of being the same, fire is 
brought from the house of a Srotnya, but one from crematory and the 
like is rejected, and just as the urine and excrement of oows and the 
like are enjoined as holy, but those very things of different animala 
are rejected 

COMPARISON 
Saipkara and Bhflskara 

Hie develops in this oonneotion his doctrine of Adhyfisa 1 * 
RhSakar a too speaks of his peculiar doctrine of Upfidhi 

Baladeva 

Thia is sfltra 46 m his commentary He oontmues the Bame 
theme, — viz the distinction between incarnations and ordinary 
individuals He interprets the sutra thus (In the case of individual 
souls there are) injunctions and prohibitions, on aooonnt of (their) 
oonneotion with bodies, as m the oase of light (i o the eye) 8 That is, 
the individual soul, though a part of the Lord, is yet connected with 
nescience and a body, and is as such under the control of the Lord 
for its activity and inactivity and so on But an moamatum, though 
a part of the Lord, is not under His oontrol , just as the eye or the 
power of vision, though a part of the sun, depends upon the per 
mission, l e the presence, of the sun for its activity or otherwise, but 
a ray of the sun, as a part of the sun, is identical with it, and does not 
depend upon any permission and the like of the sun 


SUTRA 48 

"Aim our account op ror nxixNsiozr thumb is ho bxtehtsioh ” 
Vedfinta-pSrljSta-saiirabha 

In spite of the fact that the individual souls are parts of the 
•all pervasive Being, and in spite of the fact that they themselves are 


1 £ B 28 48, pp 640 ff Bh B 2 8 48 p 142 
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all pervasive by reason of their (all pervasive) attribute (of knowledge) , l 
the individual souls, being atomic by nature, are not all pervasive, 
and as such there is no oonfhsion among karmas 

Ved&nta-kaustubha 

To the objection, viz On your view, too, on account of being 
parts of the aQ pervasive Being, as well as on account of possessing 
an aU pervasive attribute, all the souls oome to experience the 
pleasures and *hn lil™ in all the bodies , and as such a confusion among 
kannas, as well as a confusion a-Twnng the enjoyments of their fruits- 
will result Hence, as the view that the soul is a part of the all 
pervading Brahman, is atoxmo by itself and is all pervasive by reason 
of its attribute, involves unnecessary complications, so Kapala'a 
doctrine of the soul, viz that the soul is all pervasive by itself, is 
mare acceptable, — the author replies here 

“On aooount of the non extension, ” le non all pervasiveness 
of the souls, — mutually dis tinc t by reason of being atomic, and distinct 
also from the Whole (i e the Lord) by being predicated as parts, — 
"there is no oonfkuion” The term “and” indicates the contraction 
of the soul’s knowledge during its state of bondage 

COMPARISON 

Baladeva 

Thu u gfltra 47 in his commentary The same topic continued 
“And an aooount of the non extension (i e incompleteness of the 
individual soul, there u) no (possibility of) a confusion (between it 
and an incarnation)” That is, the soul u atomic and not full and 
perfect like an incarnation, hence different from him * 


SOTRA 49 

“Abb (THU D00XBXH3S 07 XHB ALL-SBEVASrVBNBBS 07 THB SOUL) 
AJBM JATXAOTH8 1CEDUBLY ” 

VedSnta-pSrljata-aaurabha 

And the doctrines of an all pervasive soul and the rest of the 
opponents like Kapila and others are “fallacious merely”, since,. 
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on those views, there results a oonfusion (among karmas and so on 
of the souls) 

Vedfinta-kaustnbha 

But the doctrines of an all pervasive soul and the rest of Kapila, 
Kap flda and so on are “fallacious merely ", as they have no (scriptural) 
basis, and as, on these views, there a oonfnmnn among all practical 
transa ctions will result By the term M and’* it is indicated that 
such teachers simply dehide people 

COMPARISON 

Saxpkara 

This is sfltra 60 in his commentary He reads “Abhfisab” m place 
of "fibh&afih” Interpretation absolutely different, viz “(The indm 
dual soul is) only a reflection (of Brahman)” Thus, here he develops 
his doctrine of Pratibimba 1 


Ramanuja 

He reads “Sbhfisah”, and interprets the sHtra thus “(The view 
that Brahman is obscured by limiting adjunct or nescienoe) is simply 
a fallacy ” He accepts the alternative reading “fthhfiaSb” too and 
points out that m that oase the sfltra will mean “ (The various reasons 
advanced by the supporters of the above doctrine) are simply 
fallacies” * 

Bh&skara 

This is e&tra 60 in his commentary He substitutes “v&” m 
place of “oa” He, also, like Rflm&nuja, directs this afltra against 
the damkarite view, thus “ (Nesaienoes are) simply fiallaoies” * 

SrfkaQfha 

He too directs this sfltra against the damkante view, interpreting 
it like Ramanuja’a seoond interpretation 4 

Baladeva 

Bus la afltra 48 m hia commentary He reads ‘‘ahhfisah” The 
same topic continued, viz “(The reason adduced by the prana facte 


1 §B 2 8 60, pp 042 
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objector to prove the smulanty of the soul 'with the incarnation) u a 
mere fallacy” That is, the argument 
The soul is a part of the Lord 
The incarnation is a part of the Lord 
the soul u equal to the incarnation, 

evidently involves the logical fallacy of undistributed middle 1 


SUTRA 50 

“BbGAUSH OF THB NON BB8TBIOTION WITH BBOARD TO THB 

U NBBBB PKENdPLB 11 

Ved&nta-p&rijSta-sanrabha 

On the doctrine of an all pervasive soul, confusion is unavoidable 
even if recourse be taken to the unseen principle, “because of the 
non restriction with regard to the unseen principle” 

Vedanta-kanstubha 

To the argument, vis there is no confusion among all practical 
transactions on our view too, since the unseen principle is the regulator, 
— the author replies 

Confusion results indeed on the view of the opponents, “ because 
of the non-reetnction with regard to the unseen principle”, viz to 
whom may the unforeseen principle, generated in the viauuty of all 
the all pervasive souls, belong and to whom not 

COMPARISON 
RimSnuja and firlkapflia 

Interpretation same, only they direct this and the remaining 
sutras to the refutation of the damkante view, and not to the view 
of K&pala and others 

Baladeva 

This is sfitra 60 in his commentary He begins a new adhikar&na 
here (three sfltros), concerned with proving the mutual difference 
among the individual souls Thus, this sfftra means, aooording to 


1 a B 2 8 48 p 228, Chap 2 
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him “ (The individual souls, though «imiln.T m then* essential nature, 
are yet different from one another) on aooount of the non determinate 
dobs Ci e non similarity) of (their) destinies” 1 


SUTRA 51 

“And it is so hvbn with bboard to dbthbmdtation and the 

T.nrn “ 

Vedfinta-parljSta-saurabha 

There is no restnotaon “even with regard to determinations and 
the like”, snah as ‘I shall do this and not that 1 

Vedanta-kaustnbha 

To the argument, viz A restriction is possible, viz the unseen 
principle belongs to one who has the determination ( I shall do this 
and not that’,— the author replies here 

“Determination” means resolution By the phrase “and the 
like” reverence and so on are understood There is, indeed, no 
restriction with regard to the unseen principle even m the case of 
resolution, reverence and the rest 

COMPARISON 

Baladeva 

This usfLtra 51 inhis commentary He continues the some theme, 
viz “And thus (the individual souls are different) with regard to 
(their) desire and the rest also” That is, adtfta or the unseen principle 
is the ultimate oause which determines the difference between the 
souls, and not their desires, inclinations and the like, which are only 
the secondary causes * 


1 GB 2 8 49 p 229, Chap 2 
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StTRA 52 

“If it BE OBJECTED ON AOOOUBT of place, (we BBPLT ) HO, 
OB ACCOUNT OF INCLUSION ” 

Vedfinta-parljSta-saurabha 

If it be argued that "on aooount of the place” of the self, situated 
within its own body, everything is consistent, — (we reply ) “no” 
“On aooount of the inclusion” therein of the plaoes of all the souls 


Here ends the third quarter m the second chapter of the Ved&nta 
p&nj&ta saurabha, an interpretation of the 6&rlraka rnTmftmsft 
texts, and composed by the reverend Nimb&rka 


VedBnta-kauetobha 

If it be objected A definite restnotion is possible with regard to 
determinations and the rest, “on account of plaoe”,ie it ism the region 
of the soul, situated within its own body alone, that the conjunction 
of the mind (with the soul) takes plaoe, — on aooount of such a place of 
the soul, — (we reply ) “no”, “on aooount of the molusion” therein 
of the pl&oes of other souls too The sense is this Since all the 
souls are connected with one and the same mind, the determinations 
and the rest, due to the conjunction of the mind (with the soul), must 
be common to all, and hence the unseen principle, due to them, must 
indeed be oommon to all This being so, the confusion among all 
practical transactions remains as before Hence, it is established* 
that the individual soul is a part of Brahman, Lord Vfcsndeva, Is 
atomic m size, knowledge by nature, possessed of the attributes of 
'being an agent', 'being a knower’ and so on and different m every 
body 


Here ends the section entitled “A part” (12) 

Here ends the third quarter of the second chapter m the holy 
Vedfixrta kaustubha, a commentary on the 6&rlraka mlmfimsa and 
composed by the reverend teacher SrSmvfiaa, dwelling under the lotus 
feet of the holy Nimbftrka 
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COMPARISON 

Baladeya 

This is sfitra 51 in his commentary The same topio nnnfaniwr| 
“If it be objected (that the diffiwftnpft among the individual souls is) 
due to the difference of (their) environments, (we reply ) no, because 
(the difference of environments, such as heaven, hell, and different 
lots m the world) are included under (i e due to) adnta” That is, 
finally, adfpta or the unseen principle is the cause of the difference 
among the souls 1 

R£sum6 

The third quarter of the seoond chapter contains — 

1 52 sutras and 12 adhikarapaa, according to Nnnb&rka, 

2 58 sfltraa and 17 according to damkara, 

8 52 sfitras and 7 adhiVaTw^aR, aooordmg to R&m&nuja, 

4 58 sutras and 17 adlnTraTa^fta^ according to Bh&akara, 

5 52 Sutras and 12 arihilnurapaa, according to 6rfkaptha, 

6 51 sfitras and 11 adhikarapaa, aooordmg to Balaclava 

Saipkara and Hhfiakaxa break each of the sfitras 3 and 26 in 
Nimb&rka's commentary into two different ones, and omit sfitra 11 

Bfimfinuja and 6rikap$ha break sfitra 5 m Nimb&rka’s com 
mentary into two different sfitras, and take sfitras 33 and 84 in it as 
one sfitra, reversing the order 

Baladeya omits sfitra 11 in Nimb&rka’s commentary 


i G B 2 8 61, p 280, Ghap 2 
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SECOND CHAPTER (Adhy&ya) 

FOURTH QUARTER (Pftda) 

Adhikara^a 1 The seotion entitled “The origin 
of the sense organs” (Sutras 1-4) 

SUTRA 1 


*'Llb3iwish the sbnsh osoaists ” 


Vedanta - p art j ata - saurabha 

The ongm of the organs is being considered The sense organs 
originate like the ether and the rest 

V edanta -kaustubha 

In the preceding quarter, the absence of any contradiction among 
the scriptural texts regarding the ether and the rest has been shown 
Now, the author is showing the non contradictory nature of the 
scriptural texts regarding the organs of the individual soul 

On the doubt, viz whether the sense organs originate or not, 
the <pnma facte, view is as follows In the discussions about ongm, 
e g m the sanptuxal text ‘ From this soul the ether has originated * 
(Tait 2 1), there is no mention of the ongm of the sense organs, 
and. in the scriptural text 1 "The non existent, venly, was this m the 
beginning ” Then they said “ What was that non-existent ” ? “ The 

sages, venly, were the non existent m the beginning ” Then they 
said “ Who were those sages ” " The sense organs, venly, were the 

Bages”’ (6at Br 6 11, l 1 ), the sense organs are declared to exist 
pnor to creation, hence they do not originate 

With regard to it, we reply Just as the elements like the ether 
and the rest, mentioned m the passage * From him arise the vital- 
breath, the mind and all the sense organs, the ether, the air, fire* 
(Muq 4 2 1 3), originate, "so the sense organs”, too, originate 


i P 499 lines 1 2 
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COMPARISON 

Srlkagfha 

Interpretation different, viz he tabes it to be Betting down the 
prma facte view thus ‘(Just as the individual bouI is eternal) so are 
the sense organs 1 (as declared by Scripture *)’ 


SUTRA 2 

“On account of xhb impossibility of a shoondaby (obighn) ” 
Vedanta-parij&ta-saurabha 

It cannot be said also that in the section concerned with creation, 
e g in the passage “Prom the self the ether has originated 1 ’ (Taat 
2 1), there being no mention of the origin of the organs, the text 
re garding the origin of the organs is secondary, — "an account of the 
impossibility of a secondary” (origin) That is, the sense-organs 
must have origin, as the majority of scriptural texts designate sooh an 
origin, and as, otherwise, the initial proposition that there is the 
knowledge of all through the knowledge of one will come to be oon 
tradioted 

Vedanta-kaustnbha 

Having rejected the doubt, — viz by reason of its opposition 
to the scriptural text 1 “The non existent, verily, was this m the 
beginning”' (Taat 2 7), the scriptural text about the origin of the 
sense organs is secondary, — the author states the reason for the view 
that the sense organs, too, originate 

The compound “ gangy&sambhava ” is to be explained as ‘nnpoe 
ability of a secondary (origin ) ic the aonptural text about the 
origin of the sense organs oannot be secondary Henoe the sense 
organs do originate If it be asked Why impossible ? — (we reply ) 
Because the scriptural text about origin can be understood literally, 
beoause there are numerous scriptural texts regarding such an origin, 
and beoause otherwise the initial proposition will come to be oon 
tradioted, l e beoause there are numerous scriptural texts demgnat 
mg origination, such as 'From him arise the vital breath, the 

1 6k B 2 4.1, p 168 

■ I e fiat Br 6 1 1, 1 — quoted by SHnivSm 
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mind and all the sense organs* (Mund 2 1 3), 'Just as small s parks 
come forth from fire, so exactly do all the sense or gana from, this soul’ 
(Brh 2 1 20), ‘Seven sense organs arise* (MmuJ 217) Haying 
made the initial assertion, viz that there is the knowledge of one 
through the knowledge of all thus 1 “ What being known, sir, all this 
lames to be known «”* (Mxmd 2 1 8), the text goes on to declare, 
m order to prove it, that ‘Erom. him arise the vital breath, the mind 
and all the sense-organs * (Mund 213) and so on This mTfaai 
proposition is proved only if all the effects, like the sense-organs and 
the rest, are admitted to have Wim as their material cause The 
scriptural text ‘The non-existent a-inna was this m the beginning’ 
(Sat Br 0 1 1, 1), on the other hand, ib to be explained as referring 
to the cause Hence there is no contradiction 


COMPARISON 

Rfim&nuja 

He takes this and the next sfitra as one sfltra Interpretation 
different, vis “(The plural number in the text 1 ) is secondary, be 
oause of impossibility*’, i e because prior to creation Brahman alone 
exists 1 

SrikcujLtha 

He regards th« sfitra as answenng the pnma /note objection 
He too B&m&nu ja takes this and the next sfltra as forming a 
e fngfa sfltra, interprets it just like Rfixnfinuja 

Baladeva 

Xn terp reta tio n just like R&mfinuja’s 

1 Via deb Br 6 1 1, 1 See flHmwJ m above It has been stated under 
the previous dUrothatthe words* sense organa and'sages’ in that passage denote 
But bow to account for the plural number T — to this question. 

tbs present sttro replies 

• 4rf B 2 4 2, p 170, Part 2 
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YHDiNTLA. PABI.TAiA SAUBABBA 

StTRA 3 

w AhD OB' AOOOTJHT OB THB DIRBOT MHHMOB (Hf) THAT OB ‘WHAT 

IS PBIOB ” 

Vedanta -pfirljSta-saurabha 

"On aoooxmt of the direct mention,” m that text, of the verb, — 
used m its primary sense in connection with, the ether the rest, — 
m reference to the sense organs as well, the nngm of tln> sense-organs 
is primary 

Ved&nta-kaustnbha 

For this reason, too, the ori gin of the sense organs is primary, — 
bo Bays the author 

"On account of the direot mention,’' m "that", i e m the text 
‘From him arise the vital breath, the mind and all the sense organs, 
the ether, the air’ (Mtuj 4 213), of the word ‘anuses’, — used in its 
primary sense with reference to the ether and so on, — with reference 
to the sense organs, mentioned even pnor to the ether and the rest, — 
the sonptnral text designating the origin of the Bense organs is, indeed, 
primary It is not posable that one and the same word ‘ arises ’ is 
used in a secondary sense with reference to the sense organs, and in a 
prim ary sense with reference to the ether and the rest For this 
reason too, it is used in a primary sense alone in both the oases 

COMPARISON 

Baladeva 

Interpretation exactly hke Rftm&nuja's seoond half of the preoed 
ingshtra 1 


StJTRA 4 

"Ob aoooubt ob bfbboh being ebhohdbd by that ” 
Ved&nte-pSrij&ta-aaiirabha 

Thft sense organs originate like the ether and the rest because 
of the Trmntmn of speech, the vital breath and the mind as preceded 
by light, water and food in the passage 1 "The mind, my dear, is 


i GB 243 p 284 Chap 2 
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composed of food, the vital breath is composed of water, speeah is 
composed of light**’ (Ghfiod 0 5 4 2 ) 

Vedfinta-kaustubha 

To the allegation, viz that in the section treating of creation, 
the origin of the sense organs is not mentioned, — the author replies 
here 

On aooount of the mention in the Ch&ndogya of speech, the vital 
breath and the mind as preceded by light, water and food respectively, 
having Brahman for their Tnat fTial cause, thus * “The mind, my 
dear, is composed of food, the vital breath is oomposed of water, 
epeech jb oomposed of light” * (Ghfind 0 5 4), there is origin (of the 
sense- organa) Hence it is established that the sense organs do 
originate on the ground of the following reasons, viz there u the 
mention of the origin (of the sense organa) in the section treating of 
origin too, there are also numerous texts designating the angm of 
the sense organs, and, finally, the initial assertion too that there is the 
knowledge of all through the knowledge of one is established only 
on this view 

Here ends the section entitled “The origin of the sense organs” (2) 


COMPARISON 

RSmfinnja 

This is sfLtra 3 m his commentary Interpretation different 
He continues the some topic, viz that the word *prffpa* in the above 
passage does not stand for the sense organs, but for Brahman Hence 
the sfLtra “Because of speech (l e names of objects) being preceded 
by that (viz the existence of those objects)** That is, names of 
objects presuppose the existence of objects But prior to creation 
there were no objects, and hence no speech or organs of speech and 
so on* 

SrikaQfha 

This is sfitra 3 m his commentary too Interpretation similar 
to B&m&nuja's, viz “Beoause of speech (i e names and forms) being 
preceded by that (le by the are&taon by the Lord) 8 


* fl.B 

• 4k B 2 4 3 p 167 Parts 7 and 8 


■ &I B 8 4 8 pp 170 71 Chap £ 
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Baladeva 

He also continues the mum topio thus "Beo&iiBO of speeoh (i e 
Brahman) being prior to that (viz pradh&na and rest) " 1 

Adhikaraga 2 The section entitled “The going 
of the seven'’ (S litres 6 6) 

PBJMA FACIE VIEW (Sfltca 6) 

SCTRA 5 

“Ok aooobbt op thb going op thb spot, abb ob Aoootnrr 
op bbotg kpbotbtbd " 

Ved&nta-pfirijSta-saiirabha 

On the doubt, viz whether they are seven or eleven, the jmma 
fa ots view is as follows Because of the going (of the sense organs), 
mentioned in the passage ‘The vital breath going oat all the 
sense organs go out* (Brh 4 42 s ), and beoanse of their being specified 
as seven only m that very passage ‘He does not see, — does not 
smell, — does not taste, — does not speak, — does not hear, — does not 
thmk, — does not touch' (Bph 442 s ), the sense organs are seven 
only 

Ved&nta-kaustubha 

Now, desirous of determining the number of the sense organs, 
the author is stating the pnma facte view with a view to removing 
the contradictions among the texts about it 

On the doubt, viz whether these sense organs are seven at eleven, 
(the prtma facte objector replies ) “Because of the going of seven", 
mentioned m the passage ‘The vital breath going out, all the aenae 
organs go out’ (Bfh 4 4 2), they are seven only How is it known 
that seven alone go out ? “Because of (their) being specified," 
i e because in the passage “When the person in the sun moves 
about back, tbun he becomes non knowing of forms, he becomes one, 

i G- B 2 4.4 p 285, Qhap 2 

* B 

■ Not quoted by others The phrase d toft efef Morati" Is to be 
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he does not see, does not smell, does not taste, does not speak, does 
not hear, does not think, does not touch 1 * (Bjh 4412), only seven, 
like the eye, eto , are specified 

COMPARISON 

Saxpkara 

Aooordmg to him “gatelj.” =a avagatefr, i e beoanse of under 
standing * 


CORRECT CONCLUSION (BOtra 6) 

SCTRA 6 

“ But (THEBE ABB) HANDS AND THE BUST, (THBSn ADnmONAIi 
8BH8H OBQANS) BHOTG BSTABUHHHD, THBBHFOBB (THAT) IS NOT 
SO " 

Vedilnta-parijSta-saurabha 

The oorreot conclusion is as foIlowB It being definitely ascertained 
from the passage 'The hand, verily, is an organ of sense 1 (Brh 
3.2 8 9 ) and so on, that there are more than seven, it is not to be thought 
there are only seven sense-organs In accordance with the scriptural 
passage 'There are ten sense organs in a person, the soul is the 
eleventh* (Bph 804 s ), there ace eleven sense organs 

Ved&nta-kauetubha 
The author states the right concl u sion 

THa term "bat" mtnnates the blindness of the pnma facts 
opponent In the scriptural text 'The hand, verily, is an organ of 
sense It u sensed by actum as an over sense organ, far by the ha n ds 
one pAr fo rwi* actum* (Bph 3 2 8), "the hands and the rest", over 
and above the seven, are mentioned “ Therefore" the hands and the 
rest, over and above the seven, " being established*', and m the pas 
sage 'All the sense organa go out * (Brh 44 2) the going out of all 
the sense-organs being not specified, it cannot be thought that there 
are only seven of them But the fact is that there are eleven sense 
organs in accordance with the scriptural and Smrti texts 'There 


l gj3 2 45, p 658 
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ace tea sense organs in a person, the soul is the eleventh* (Bfh 3.2 8) r 
'The sense organs ore ten and one* (Gltft 15 6) Among these, 
five are organs of knowledge, viz ear, skin, eye, tongue and nose 
They have five objects, viz sound and the rest ITive are organs of 
action, vis speech, hands, feet, organ of elimination and organ of 
generation They have five objects like word and the rest The 
internal organ is the mind, the oause of resolution and the rest In 
this way it is established that there are altogether eleven sense-organs 


Here ends the section entitled “The going of the seven” (2) 


COMPARISON 

Rfimfinnja, Srlkaiifha and Baladeva 

This is sfitra 5 in the commentaries of the first two, but sutra 6 
m the commentary of the last Interpretation of the word “sthite” 
different, viz “because of abiding (in the body and asm sting the soul) 1 


AdhikaranaS The section entitled “The atom- 
icity of the sense organs” (Sfitra 7) 

SflTRA 7 
“Ara ATOMIC ” 

Ved&nta-pirljfita-saurabha 

In aooordanoe with the scriptural text regarding going out, viz 
'All the sense organs go out* (Bjh 4 4 2 s ), the sense organs are 
“ atomic” 

Vedanta-kaustubha 

Now the author is showing the size of the sense organs 

On the doubt, viz whether the sense organs are atomic or all 
pervading, the S&mkhyas maintain that they are all pervasive, being 
effects of the unlimited ahamkftra In aooordanoe with the scriptural 

i &e1 B 2 46 p 178, Part 2 6k B 140, p 109, Parts 7 and B, GB 
246 
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text also ‘These are equal and infinite’ (Brh 1 6 13), they are 
certainly all pervading, this la the prmafacne view 

The correct conclusion u that in conformity with the Bonptural 
text about their going out, viz ‘The vital breath going out, all the 
sense-organs go out’ (Brh 442), they are atomio There lfi no 
fixed rule that unlimi ted effects arise from what ia unlimited, it being 
found that a small flower arises from a huge tree and so on The 
above quoted scriptural text, on the other hand, simply lays down 
that the sense-oigans are innumerable, or serves the purpose of medi 
tation, mentioned m the «mptural text ‘Now who, venly, meditates 
on these, the infinite ' (Brh 1 6 13) Henoe it is established that 
the sense organs are atomio 


Here ends the section entitled “ The atomicity of the 
sense organs ” (3) 


Adhikarana 4 The section entitled “The origin 
of the chief vital breath” (Sutra 8) 

SUTRA 8 
“And the best 11 

Ved&nta-p&rijata-saurabha 

“The beat,'* l e the chief vital breath, mentioned m the scrip- 
tural text ‘The vital breath, venly, is the oldest and the best* 
(Chftnd 61 1 1 ), originates like the great elements Why ? In 
conformity with the same scriptural text, viz ‘Prom him arise the 
vital-breath* (Mujujl 213) 

Vedanta-kaustubha 

Now, incidentally, the origin of the ohiaf vital hreatb is being 
considered 

On the doubt, viz whether the chief vital breath, the oause of 
the subsistence of body and mentioned m the scriptural text, viz 
‘The vital breath, venly, is the oldest and the best’ (Oh&nd 6 1 1), 
ori ginates like the great elements, — if it be suggested It does not 
originate Why? Because in the text 'There was neither death, 
nor the immortal, nor then a sign of night or day That one breathed 

Ti 
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'without wind by its self power There was, verily, nnthmg whatso 
ever other than it, or higher’ (Rg V 10 120 2 1 ), by the words ‘was 
'breathing’, meaning ‘He existed breathing’, the motion of the vital 
breath at the tune of the universal dissolution is designated 

We reply "The chief too", le the chief vital breath, too, 
originates like the elements and the rest, smoe m the sanptnral text 
‘From him arise the vital-breath, the mind and all the sense organs, 
the ether, the air’ (Muijufl 2 1 3), like the ori gin of the great elements 
and the rest, the origin of the chief vital breath, too, is mentioned, 
and since it is known that prior to creation there was unity alone 
and no divers it y 

The meaning of the text ’There was neither death’ (Rg V 
10 129 2), on the other hand, is as follows ’Then’, l e at the time 
of the universal dissolution, ’there was no death’, the killer There 
was ’no immortal with self power', le there was no food of the 
goda (amrta) together with the food of fathers (svadhfi) There waa 
neit h e r the moon, the sign of the night, nor the sun, the sign of the 
day ‘That one,’ le Brahman alone, the seed of the universe, 
‘breathed’, le existed Of what nature was He? ’Breathless,’ 
l e without effects li1r« the air aaaA the rest, viz in TTta causal state 
There was nothing other than Hun, i e Brahman 

Henoe it is established that like the ether and the rest, the chief 
vital breath too originates from Brahman 


Here ends the section entitled “The origin of the chief vital- 

breath ” (4) 


Adhikarana 6 The seotion entitled "The air 
and funotion” (Sutras 9-12) 

SCTRA 9 

"(Tech vital-bbblath is) hot ab and function, on account 

OF IEB SHPABATB TEACHING ” 

Vedanta -pfirijgta-saurabha 

The vital-breath is "not" mere "air", nor a sense organ, nor a 
"function” (of the sense organs) But we hold that the vital breath 
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is nothing but air that has assumed a different condition, "on aooount 
of the separate teaching”, viz 'From him arise the -vital-breath, the 
mind and all the sense-organa, the ether, the air' (Mu n£ 213) 


Vedanta-kauatubha 

Now the author is stating the nature of the ohief vital breath 

On the doubt, viz whether the vital breath, the oldest, is the air, 
one of the great elements, or the general function of the sense organs, 
or nothing but the great air that has assumed a different 

condition, if it be suggested In aooordanoe with the statement, viz 
"What is the vital breath that is the air This air is five fold, prftna, 
apfina, vyfina, ndftna, sam&na”, 1 it is nothing but the air Or else, 
the vital breath is the common function of the sense organs as held 
by the SAmkhyas * and is of five kinds, — 

We reply The vital breath is "not the air” simply, nor a general 
mode consisting in the function of the sense organs Why 1 “On 
aooount of the separate teaching,” i e because m the text 'From 
him arise the vital breath, the mind and all the sense organa, the ether, 
the air 1 (MmujL 218), the vital breath is taught as something 
different from the seoond great dement aar and from the sense organs 
If the vital breath be mere air, then this separate designation would 
be set aside And, if it be a mere mode of the sense organs, then, too, 
its separate designation from the possessors of the mode (viz the 
sense-organs) would be futile, as what arises separately being itself 
an object, cannot be the function of other objects like the sense 
organs The vital breath, thus, is nothing but die great dement air 
that has assumed a different oonditaon, this being the only alternative 
left Hereby, any conflict with the text 'What is the vital breath 
that is the aar', too, is avoided 


i Tor the nature and Amotion of these five modes, we V R M 
a Vide Sfap Sfi 2 81 
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SGTRA 10 

"But t.ttth thb bxbs abb thb bhst, (the vital bbeath is an 

IN8TBUMHNT OP THB SOUL), BHGATJSB OP BBDTO AIT OBJBOT TO BB 

TAUGHT TOGBTHHB WITH TBBOIIt AND 80 ON ” 

Vedanta-parljfita-saurabha 

Though the best, the vital breath u bat & special mstmment of 
the mdmdaal soul, “hhe the eyes and the rest" Why? “On 
aoconnt of being an object to be taught and so on,” le on aooount 
of the tflfteliing of the vital breath together with the eyes and the 
rest m the dialogue among the sense organs and so on 

The author shows that the vital breath, being under the control 
-of the individual soul, is serviceable to the soul like the eyes and the 
rest 

Vedfinta-kaustubha 

The meaning of the term "but” is that m spite of its superiority 
to the sense organs, no independence is possible on the part of the 
vital breath, as is possible on the part of the individual soul The 
vital breath is "like the eyes and the zest” That is, just as the eyes 
and the rest are instruments of the individual soul, so the vital-breath 
is a special instrument of the individual soul To the question 
Whence is it known that it is an instrument of the soul ? — We reply 
“Because of being an object to be taught together with them”, 1 e 
because of the teaching of the vital breath together with them, i e 
together with the eyes and the rest, in the dialogue among the sense 
organs By the phrase "and so on”, reasons like non sentienoe, 
incapability of self dependence and the rest are implied 


StJTRA 11 

"And (shbbs is) no paths on thb gbound op (its) not bbxng 

A SBNBB OBOAN, NOB THUS (SgRTPTUBB) SHOWS ” 

Vedfinta-pSHJSta-sanrabha 

If it be objected If the vital-breath be an instrument of the 
individual soul, then there being no activity suitable to it, there must 
be fault "on the ground of (its) not being a sense-organ”, — 
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(We reply ) “no”, since the Bonptural text ' “I alone, dividing 
myself five fold, support and hold the body’” (PrauSna 2 3 1 ), “shows ” 
that the holding up of the body ib the peculiar function of the vital 
breath 

Vedflnta-kanstubha 

If it be objected Just as one oan be a peroeiver only if there be 
Borne object to be peroeived, so a thing may be an instrument only 
if there be some function to be aooomphshed by it, and this is not 
found Hence the vital breath cannot he a sense organ Thus, 
as the vital breath is not a sense organ, so if it be an instrument of the 
individual soul, it is but a futile one, — 

We reply “No” There is no such fault “For,” le since, 
in order that the vital-breath may be serviceable as an instrument 
of the individual soul, the holy Scripture “shows”, under the dialogue 
among the sense organs, that a purpose is served by the vital breath 
as well— one that oannot be served by the sense organs, — viz the 
holding up of the body and the sense organa ‘The chief vital breath 
said to them “ Do not fall in delusion It is I alone who, dividing 
myself five-fold, support and hold the body”' (PraSna 2 8) 

COMPARISON 
Saqikara and Bhfiskara 

According to them the word “akarapatvSt” answers the pnma 
facte, viz that if the vital breath be an organ of the soul, then there 
must be a sense object for it, like oolour for the eyes and bo on The 
answer is that there need be no sense object, since the vital-breath 
is not an organ like the eyes and the rest Still it is not devoid of 
a fonotaon, the holding of the body being its special function * 

RSmfinuja, firikagtha and Baladeva 

According to them, the ward “akaraoatv&t” means “ On aooount 
of not having a function” That is, no objection oan be raised on 


i £ 

* £ B 2411, pp 662 68, Bh B 2411, p 148 
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the ground that the vital-breath has no special activity, for it does 
have a special function 1 


StiTRA 12 

“(Thb vital bbhath) having vrvn hodns is dhsmjnatbd ukb 
ma mTsto " 

Ved&nta-p&rlj&ta-saurabha 

Just as the mind having many modes serves the individual soul 
through its own modes like desire and the rest, so the vital breath, 
too, “having five modes, is designated” as serving the soul through 
its modes kke apftna and the rest 

VedSnta-kaustubha 

The author points out that the same vital breath is designated 
as manifold through the difference of modes, but these latter are not 
separate entities The vital-breath does not serve the soul by only 
holding up the body, but by other functions too 

Just as m conformity with the text 'Desire, resolution, doubt, 
faith, — *, firmness, lack of firmness, bashfulness, meditation, fear, — 
all these are the mind alone 1 (Bjh 1 5 3), the mind alone, possessed 
of desire and the rest as its modes, serves the individual soul through 
its own modes, but desire, resolution and the rest axe not special 
kinds of entities, so by the text 'The prftpa, apftna, vy&na, udftna, 
samftna— all these are the vital breath 1 (Sfh X 6 3), the vital-breath 
alone “is designat ed as having five modes 11 The apftna and the rest 
are the modes of the vital-breath itself, but not separate entities, and 
it serves the soul through its own modes, — this is the sense This 
being so, it is established that the vital breath is the air itself that has 
assumed a different condition, an instrument of the individual soul, 
possessed of many modes and is the best 


Hero ends the section entitled “The air and function 1 * (6) 


i Art B 2 4 10, p 177, Pwt 2, Madras ed, £k B 2 4 10, p 174 Parts 7 
and B| GB 2411 
a “Laok of forth" 
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Adhikar&na 6 The section entitled “The atom 
loity of the beat 11 (Sfltra 18) 

StFTRA 13 
"And atomic “ 

Vedanta-p&xijStn-saurabha 

In aooordanoe with the soriptural text H«ngnn.ftmg departure, 
the vital breath, too, is "atonuo” 

Vedfinta-kaustubha 

Now the size of the ohief vital breath la being ooncodered 
On the doubt, vu whether the ohief vital breath is great in size 
or atomic, — if the suggestion be In aooordanoe with the scriptural 
texts ‘Everything is installed m the vital breath 1 (Pratina 2 6), 
* For all this is oovered by the vital breath”, it is great m size, — 

We reply The vital breath, the best, too, should be known to 
be "atomic”, m aooordanoe with the scriptural text "He going out, 
the vital breath goes out after him” (Brh 44 2) The above scrip 
tural texts, on the other hand, refer to the vital-breath m its ooHeobve 
aspect Henoe, it is established that the best (vu the chief vital 
breath) u atomio 

Here ends the section entitled “The atomicity of the beat” (0) 


Adhikarana 7 The aeotion entitled “The super- 
intending of fire and the reat” (Sfltraa 14-18) 

SCTRA 14 

“But the suTSBorrmnnKe or iras and the best, on account 

ON TEX DECLARATION CUT TEAT 11 

Ved&nta -parij Sta - aaurabha 

The BenBe organs proceed to their respective functions as initiated 
by the divinities like fire and the rest, m aooordanoe with the acnp 
tural text ‘Fire becoming speech entered into the mouth 1 (Ait 
12 41 ) 


1 0 B 
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V ed&nta -keustubha 

Now, the activity of the sense organs is being dismissed 
On the doubt, vxz whether the sense organs like the eye and the 
rest proceed to their respective objects through their own power alone, 
or os initiated by their respective presiding divinities, — the suggestion 
being Through their own power, in aooordsnoe with the sanptural 
text 'For by the eyes one sees odours’ (Brh 3 9 20), — 

We reply "Hire and so on” The term "but” is meant for 
disposing of the prana /sew view Speech and the rest function only 
as superintended by fire and so on, le by the divinities like fire 
and so on The word "superintending” means that which is super- 
intended or initiated, le an object to be initiated Just as ohanots 
and the rest move as superintended by charioteers and others, so is 
the case here Why? "On account of the declaration of that", 
i e "on account of the declaration ”, or mention, m the saared text, 
"of that" or of the foot of their being superintended by fire and the 
rest, 1 thus ‘Fire becoming speeoh entered into the mouth, the air 
beoommg the vital breath entered into the nose, the sun becoming 
sight entered into the eyes 1 (Ait 124) If there be no relation of the 
initiated and the initiator, the entering of the fire and the rest must 
beoome meaningless The sanptural text ‘For by the eyes’ (Brh 
3 9 20) and bo on should be known to have served its purpose by 
proving simply that the eyes and the rest are Bense-organa 

C0MPABI60N 
RfimSnuja and flrikaptha 

They read this and the next sfitra as one sfitra, interpreting it 
differently thus “ But the rule of the fire and the rest with the bearer 
of the vital breath (i e tho individual soul) (over the sense organs is) 
on aooount of the thinking of that (viz the Lord), m aooordanoe with 
scriptural text ” That is, we learn from Scripture that the fire god 
and the rest, as well as the individual soul rule over the sense-organs, 
but their rule depends on the will of the Lord 1 


* Phia explains the compound "tad-eSmananOt" 

» fof B 2 4 14, pp 181 82, Part 1 Madras ed Ain B 2 4 14, p 178, 
Parts 7 and 8 
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Baladeva 

Interpretation different, via “ But the light (jyofcib) is the prime 
ruler (fidyadhigfchftna) , on aooount of the declaration of that 11 That 
ib, the Lard is the primary initiator of the Benae organa, while the 
fire god and the rest, and the individual soul are secondary initiators 1 


SOTRA 16 

“With ted pobsbssob of thb yiejJi-bbbitb, our aoootot of 

BQE g TO B AL TEXT ” 

Ved&nta-parljfita-sanrabha 

There ib a servant-master relation between the sense-organs and 
the individual soul alone The soul is the enjoyer, "an aooount of 
the scriptural text” ‘Now where the eye has entered into the ether, 
that is the seeing person the eye is fox seeing' (Qhftnd. 8 12 4 a ) 

Vedfinta-kauetubha 

If this be ao, then enjoyment, too, may pertain to the gods, — to 
this the author replies 

The poeeeeaor of the vxtal>breath is one who hae the vital-breath, 
the cause of the holding up of the body and the sense organs The 
sense-organs have a servant-master relation “with the possessor of 
the vital breath”, le with the individual soul This being so, the 
possessor of the vital breath alone is the enjoyer of objects through 
the sense organa, — this is the sense Why 1 “On aooount of scriptural 
text**, i e an aooount of the scriptural text ‘Now, where the eye 
has entered mto the ether, that is the seeing person, the eye is for 
seeing ’ (Ohftnd 8 12 4) 


1 GJ3 2 414,p 240 Chap 2 
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SCTRA 16 

“Our AOOOUNT 07 IBB B TBKMITY 07 THAT ** 

Vedinte-pSrijSte-saimibha 

“On account of the eternity" of the above relationship with the 
individual soul alone, but not with the presiding deities 

VedSnta-kaiutnbha 

For tills reason, too, the enjoyer of the fruits, aooomphshable 
by the sense organs, is their master, the possessor of the vital-breath 
alone, but their presiding deities are not suoh eryoyers, "on aooount of 
the eternity of that", i e because there is an eternal relation between 
the aens^organs and the possessor of the vital breath alone, as proved 
by the scriptural text ‘He going out the vital-breath goes out after 
him The vital breath going out all the sense organs go out after 
it* (Bfh 442) The gods, on the other hand, abode m highest 
lordship, and not in what is wretched (viz the body), in accordance 
with the scriptural text ‘Evil, venly, does not approach the gods* 
(Brh 1 6 20 1 ) 

COMPARISON 

All others add a ‘‘oa” m the middle thus “Tasya oa m tyatvflt” 

Saxpkara 

The interpretation of the word “tasya” different, viz “Because 
of the eternity of that (viz of the individual soul)’* That is, the 
individual soul alone abides permanently in the body as the enjoyer, 
but the deities cannot do so * 

RSm&nuja and firlkagflia 

This is sfltra 14 in their commentaries Interpretation different 
On account of the eternity of that (viz of the attribute of being 
ruled by the Lord) That is, all objects are eternally ruled by the 
Lord alone Hence it follows that the role of the sense-organs by the 
deities and the individual soul really depends upon the will of the 
Lord* 


i Reading: * pdpaato * and not ' anagham " Vide Brh 1 5 SO, p 70 
idB S 4 10, pp 607 08 

» Sri B 2 4 14, p 18S Part S 6k B 8 4 14 pp 178 79 Parts 7 and 8 
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Baladeva 

Interpretation different, viz AnH on aooount of t.ViA eternity 
of that, (i e of the relationship between the Lard and the gods) 
That is, there being an eternal relation between the gods and the 
Lord, the real ruler, the gods rule the waniy organs f*d so on, through 
the mere will of the Lord 1 


SftTRA 17 

“They (abb) bhnbb obgahb, oh acjcouht op phi dhbjohapioh 

OP THOHH AS OXHHB THAH THB BB8T ” 

Vedfinta-pfirJjfita-saurabha 

"On aooount of the designation of those/' l e of sense organs, 
as different from the chief in the passage ‘From him arise the vital 
breath, the mind and all the sense organs' (Mtmd 218 s ), "they", 
le the sense organs, are different entities called ' sense organa’, bat 
not particular modes of the chief 

Ved&nta-kaustobha 

Apprehending the objection, vu m oonfdrmity with the scrap 
turaltext ‘ “Come, let us all become a form of hnn ” Of him alone, 
they became a form’ (Brh 18 21 s ), other senee organs, like the 
eye and the rest, are different modes of the chief vital breath They 
are not separate entities and oannot, therefore, have a separate re 
latum with the possessor of the vital breath (vu the individual soul), 
our purpose being served if they have a relation with the vital-breath 
alone, --the author replies here 

“On aooount of the designation of those/* i e of them "as different 
from the chief” vital breath in the passage ‘From him arise the vital 
breath, the mind and all the sen se organs’ (Muod 2 1 3), separate 
wn-frrhiaw indeed are designated by the scriptural text 'Those prftgas 


1QJ 2 4 18, p 260, Chap 2 

* 4 Bh, B 

• Vide Bfh 1 6.21 for the story When the different eanse organa ware 
oreated by JPragdpati, death oarae and overcame them all, with the ezoeptum of 
the vital breath. Thereupon, the aenaa organa dadded to aaaame the fanp of the 
vital breath. 
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other than tlie uhiof, are the sense organa’ Otherwise, the eye and the 
rest too being understood — like apftna and so on — simply by the 
phrase ‘From him ansa the vital breath', the separate mention 
‘and all the sense-organs’ most be meaningless Henoe the sense 
organs being soparate entities, their relation with the possessor of the 
vital breath or the individual soul must he depicted to be certainly 
different from their relation with the vital breath 

It oannot bo said also that the mind too, which, is separately 
designated, oannot be a sense organ, — since m aooordanoe with the 
Smrti passages, vis “The sense organs of whioh the mind is the sixth" 
(Gftft Iff 7), “The sense organs are ten and one” (Gltfl IS 6), as well 
as in aooordanoe with the scriptural text 'There are ten sense-organs 
in a person, the soul is the eleventh’ (Byh 8 9 4), the mind as well is 
admitted to be a sense organ The separate designation of the mind, 
too, is not futile, sinoe the mind being the leader of the sense-organs 
in conformity with the text ' “And of the sense organs, I am the 
mind”’ (Gita 10 22), such a separate mention has a meaning By 
the scriptural text * “ Game let us assume all become a form of him 
alone’” (Bfh 1 5 21), on the other hand, it is denoted simply that the 
activities of the sense organs are under the oontrol of the vital-breath 
The sense-organs, also, being under the vital breath, are oaQed ‘vital 
breaths’, 1 just as m the text ’All this verily, is Brahman* (Ghftnd 
8 14 1), the term ’Brahman’ has been applied to the world, it being 
under His oontrol 


SUTRA 18 

“On ACCOUNT OX THE SGB3XTUBAL text bbgakdxetg Dxxraxmon 

AND ON ACCOUNT OX DIFFHRHNCB ” 

Ved&nta-pffrij&ta-saurabha 

“On account of the scriptural mention of the difference” of the 
ftlnftf vital breath from speech and the rest at the end of the section 
treating of speech, eto thus ’Then, verily, they said to the breath 
m the month* (Bjh 1 3 7 *) , “and on aooonnt of the difference” of 
the sense-organs, the apprebenders of sense objects, foam the best 
vital-breath, the cause of the subsistence of the body, the sense-organs 
and the rest,— they are separate entities 


a Pita*. 
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Vedfinta-kanstobha 

Haying begun thus ‘They said to speech* (Brh 18 2), and 
haying oonolnded the section treating of speech and the rest, destroyed 
by the demons, Scripture goes on to declare the chief vital breath as 
different from the sense-organs like speeoh, eto in a passage in a 
different section ‘Then, venly, they said to the breath m the mouth’ 
(Brh 18 7) There is also a great difference between them, such 
as the best vital breath is the oause of the holding np of the body, 
the sense organs and so on, while the sense organs have speech and 
the rest for their objects, and so on Hence, the sense organs are 
different from the chief vital breath, — this is the sense Thus it 
is established that the sense organs x , — presided over by the gods, 
connected with the individual soul, and denoted by the term 'sense 
organ’, — ore different from the best vital breath 

Here ends the section entitled “The superintending of fire and 
the rest ” (7) 

COMPARISON 

Saqikara, Bhaskara and Baladeva 

They divide this sfitra into two different sfLtras, thus “Bheda 
fcateb" and “V aflakpap&o oa" 


Adhikaraga 8 The section entitled “The making 
of name and form’’ (Sutras 10-21) 

SCTRA 19 

“But THU MATOT ft OP 1ST AMU AND POBM (iS THU FUNCTION) 01 
HIM WHO BUNDHBS TBTPABTTEB, ON ACCOUNT OP THAODBXNG *’ 


VedSnta-pftrijfita -saurabha 

The evolution of names and forms too, — mentioned m the texts 
‘That divinity thought “Come, let me, having entered into these 


i Priou 
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throe deities with this hying soul, evolve name and forma” * (Ohftnd 
8 i 2 *), ‘ “Let me make each of them tripartite” ’ (Chftnd 6 3 3*) — 
is the work of the Supreme Being alone “who renders tripartite” 
He alone who made each of the deities tripartite is the creator of names 
and forms like fire, sun. and the rest Why 1 Because beginning 
thus ‘That divinity* (Ohftnd 6 8 2), the text goes on to teach that 
the evolution (of names and forms) is due to the Supreme Deity thus 
* “Let me, having entered with this living sonl, evolve name and 
form.”* 8 (Ohftnd 6 8 2 ) 


VedSnta-kaustubha 

Thus, there being an enquiry with regard to the dharaotenstao 
marks of the object which one should desire to enquire into (viz 
Brahman), it haa been established in the preceding ohapter *, that He 
is the oause of the world Here, on the other hand, with a view to 
confirming it and demonstrating the oause of the world as held by ns, 
it has been firmly established, after an examination of the oause 
as designated by others, 5 that the ether and the rest axe created by 
Brahman Then, the author is, now, removing a doubt as to whether 
the evolution of name and form is due to the Supreme Brahman — a 
doubt arising from the word 'individual sonl’ in the Bcnptaral text 
to be oited hereafter 

The evolution of name and form is mentioned m the Gh&ndogya, 
under the section teaching of the Existent, in the passages ‘That 
divinity thought “Gome, let me, having entered into these three 
deities with the living soul (jlvfttman), evolve name and form *’ * 
(Gh&nd 6 3 2), “ ‘ Let me make each of them tripartite” * (Ohftnd 
6 8 3) The question is Is this evolution due to the individual soul 
or to the Supreme Soul ? If it be suggested To the individual soul 
alone, aa indicated by the phrase ‘having entered with this living 
soul’, — 

We reply The word “but** is meant for disposing of the prvma 
fane view “The making of name and form,” ie the evolution of 
name and form, can be the work “of one who renders tripartite”, 
i e of the Supreme Soul alone, omniscient and omnipotent who made 

i 6,R,Bb,fe,B 

■ 6 R, Bh, 6k, B 

8 In the 2nd pSda of tba 2nd dhap 


■ Op oit 

« Vida Br 6u 1 1 2 
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eaoh of the deities tripartite Why 1 Haying begun thus "That 
divinity thought ” (Gh&nd 0 3 2), the text goes on to designate, — 
through the use of the first person * "Let me evolve name and form’” 
(Gh&nd 8 3 2), — the Lord’s resolve to evolve names and forms thus 
' "Let me make each of them tnpartite" ' (Chfind 6 3 3) Then, far 
fulfilling this desire, having made eaoh of the deities tripartite prior 
to the creation of the egg, having then created the egg, and having 
then entered therein, He made names and forms The sonptnral 
text about tnpartition secondarily implies the process of making eaoh 
element five fold Thus, as the Supreme Brahman alone, who renders 
tnpartite, has been designated as the creator of names and forma, and 
as the individual soul is incapable of creating tinman and forms, the 
evolution is due to the former alone The motive for using the 
term 'individual soul* (jlv&tman) hero will be made clear by the 
aphorism "Bor (Brahman is) without form" (Br Sfi 3 2 14) 


SUTRA 20 

“Flbsh Aim the best abb ot an babxhlv btatubb, nr aooobd 

A37GH WITH BCOBCT TP BAI. TEXT, AND THE OTHER TOO " 

Vedanta-parljSta-aanrabha 

That m the body there are the evolutes of fire, water and food, 
made tripartite, may be ascertained from scriptural text itself, vu 
‘From the earth the excreta, flesh and the mind, from water urine, 
blood and the vital breath, from fire the banes, marrow and speech 1 1 

Vedfinta-kaoetubha , 

With a view to exhibiting the worthlessness of^Be physioa! body, 
the author is demonstrating that the evolutes of the fire, water and 
earth, made tnpartite, pertain to the body 

"Flesh and the rest" should be known, “in accordance with 
scriptural text", "to be of an earthly nature", i e to be arising from, 
the earth, made tripartite, and of the farm of noe, barley and so on 
consumed by the embodied soul By the phrase "and so on", the 
excreta and the mind are to be understood The scriptural text is 
to the effect ‘The food which is consumed becomes three fold 


1 Not quoted by others 
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That whioh is its grossest portion becomes the excreta, that which is 
the medium, the flesh, that which is the finest, the mmfl* (Ghftnd 
6 51) Similarly, the three evolntes of each “of the other two also", 
i e of water and fire, are to be understood The nnne, blood and the 
vital breath, — these are the evolntes of water The bones, marrow 
and speech, — these are the evolntes of fire Here, the vital breath 
is taken to be an evolute of water, only because it depends on water 
for its ATiHfannfl j the vital breath being really bnt a special state 
of the air itself 1 * * * * Likewise, the designation of the earthly nature 
of the mind is only meant for showing that its well being depends 
to the oonaumption of food * The evolntes of fire, too, are to be under 
stood in a sumlar manner 


StJTRA 21 

“But cur account of speciality, (thebe is) that designation, 

THAT DESIGNATION ” 

Vedanta-p&rljfita-saarabha 

“But” they are regarded as different is on the ground of the 
preponderance of parts 

Here ends the fourth quarter of the second chapter in the Ved&nta 
p&nj&ta s&urabha, the explanation of the Islariraka TnTmfrmaa 
texts by the reverend Nimbarka 


Vedfinta-kaustubha 

To the objection, viz What is the ground of diatangmaTirng 
among the e volutes of these three elements, made tripartite, — the 
author replies 

The term “but” is meant for disposing of the objection On 
aooonxrt of the preponderance of one element, 8 “the designation”, viz 
that this is an evolute of this, this of that and so on, is proper 

i Vide Br Bu £ 4 0 

9 Vide the story of Shatahatu who failed to remember and recite the$y-fWM« 

and eo on when he waa fasting but remembered and answered everything when 

he took food Vide CHftnd 8 8 7 

i Thu explains the compound Vauefy&b' 
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The repetition inchoates the conclusion of the chapter Hence it 
ib established that there is no contradiction whatsoever among the 
scriptural texts which ore in concordance with regard to Brahman, 
Lord Vfendeva 


Here ends the section entitled “ The making of name and 
form” ( 8 ) 

Here ends the fourth quarter of the second chapter of the holy 
Vedftnta kanstubha, a commentary on the S&rlraka-nrim&msA by the 
reverend teacher drtmvfiaa, dwelling under the lotos feet of the holy 
Nimbftrka, the founder and the teacher of the sect of the venerable 
Sanatkom&ra 

Here ends the second chapter entitled “Non contradiction” 


Rtaumft 

The fourth quarter of the seoond chapter contains — 

1 21 sELtras and 8 adhikarapas, aooording to Nunb&rka , 

2 22 sfltras and 9 adhikarapas , aooording to Samkara, 

3 10 si itras and 8 adhikarapas, according to RAmAmqa, 

4 22 sutras and 0 adhikarapas, aooording to BhAskara, 

5 19 stttras and 8 adhikarapas, according to ferikaptha, 

6 22 shtras and 15 adhikarapas, aooording to Baladeva 

damkara, BhAskara and Baladeva divide sfltra 18 m NimbArka’s 
c ommentar y into two separate sfltras BAmAncga and Srfkapjha 
take slltras 2 and 3 m Nnnb&rka’s commentary 9 a one antra, also 
sfLtras 14 and 15 aa one shtra 


END OF VOLUME I 




